Мы ee 


VEDANTA-SARA 


(THE ESSENCE OF VEDANTA) 


OF 
SADANANDA YOGINDRA 


Translated by 
SWAMI NIKHILANANDA 


CIT 


Advaita Ashrama- 
(Publication PX Arena) 
5 Dehi Entally Road 
Calcutta 700 014 


Published by 
Swami Swananda 
President, Advaita Ashrama 
Mayavati, Pithoragarh, Himalayas 


©All Rights Reserved 
Ninth Impression, August 1990 
5M3C 


Printed by Offset in India 
B ^ Dey 


Е у 
At Union Press, 5E Ramakrishna Lane 
Calcutta 700 003 


PREFACE TO THE SIXTH EDITION 


In this edition of Vedintasara we have endeavoured 
to enhance the helpfulness of the publication by provid- 
ing: (i) diacritical marks for Sanskrit words and names, 
(ii) a key to their transliteration and pronunciation, and 
(iii) a thoroughly-revised index. 


ADVAITA ASHRAMA 
МАҮАУАТ!, HIMALAYAS PUBLISHER 
January 14, 1974 


PREFACE TO THE THIRD EDITION 


Vedantasara or the Essence of Vedanta of Sadinanda 
is one of the best and most widely read introductory 
books in Sanskrit for the study of Vedanta. The public 
demand for the book has been increasing with the years. 
The previous edition being soon exhausted, we have 
brought out this third edition. This edition has been 
thoroughly revised, a helpful list of contents, a glossary, 
and an index have been added. We hope these additional 
features will make this standard work more popular. 


ADVAITA ASHRAMA 
MAYAVATI, HIMALAYAS PUBLISHER 
November I, 1949 
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INTRODUCTION 


The growing interest in Vedanta, even among people 
outside the pale of Indian thought is, in a very large 
measure, due to its freedom from all narrowness. 
While it does not discard faith, whatever religion or 
philosophy may inculcate it, it rests ultimately on the 
light of Reason (Buddhi), a fact which naturally appeals 
to all rationally inclined minds, in every part of the 
world. This is the secret of its strength as well as its 
attraction. Further, its special value lies in the fact 
that it secks the fruit of the knowledge of Truth in 
this life, not in any world to come after death. It is 
the effect of Vedintic knowledge on man’s life here 
below, that is of the highest consequence to the Vedantist. 
The teachings therefore lay great emphasis on moral 
discipline as a sine qua mon of even understanding 
Vedantic truths. 

Veddntasara is one of the best known epitomes 
(Prakarana Granthas) of the philosophy of the Upanisads 
as taught by Sankaracdrya, whose followers are said 
to number the largest in India. Of this treatise there 
have been published many good editions and careful 
translations into English, besides other languages. 
Ballantyne’s and Jacob's English renderings are not . 
now much in use. The latest is that of Prof. Hiriyanna 
of Mysore, a scholarly work. The object of the present 
undertaking is not to supersede such works, but only 
to place before the public some of the special features 
of the excellent commentaries on it, which are not at 
present accessible to those that do not know Sanskrit. 
The great popularity of this treatise is indicated not 
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only by the translations, but also by the number of 
commentaries written оп it. Of these, Swbodhini. Bala- 
bodhini, and Vidvanmanoraiijint are well known. АП 
these three have been published with the text rendered 
into Bengali by Mr. Rajendranath Ghosh, to whose 
valuable introduction we owe much of the information 
given here regarding the author. The translation as 
given here was made some years ago and part of it 
appeared in the Prabuddha Bharata of 1927. 

Subodhint was written by Nrsimha Sarasvati of 
Varanasi; Balabodhint by Apo Deva, the well-known 
authority on Pūrva Mimazhsi; and Vidvanmanoraiijint 
by Ката Tirtha, the Guru of Madhusüdana Sarasvati 
and the disciple of Krsna Tirtha who wrote a 
commentary on Saikgepa Süriraka. 

Sri Sadananda Yogindra Sarasvati, or, as he is 
familiarly known, Sadananda, the author, belongs to 
one of the ten distinguished orders of Sannydsins 
(monks) of Sankara's school. The “Sarasvati”? order 
has the reputation of having produced some of the 
most eminent Vedantic scholars like Madhusüdana 
Sarasvati, author of Advaitasiddhi, and Brahmananda 
Sarasvati, author of JBrahmünandiyam. Sadànanda's 
Guru was Advayananda Sarasvati and his disciple 
Krsnananda —Sarasvati, whose disciple — Nrsimha 
Sarasvati was the author of the commentary, Subodhini, 
which is said to have been written in the Saka year 
1510, or 1588 A.D. Sadananda must have therefore 
lived prior to this date. And the latest author whom 
he refers to in his Vedantasüra being Vidyüranya, who 
died in 1386 A.D., Sadánanda must have lived some- 
where about the middle of the 15th century. 
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; Vedantasára or the essence of Vedünta, is but an 
introduction to standard works such as those of 
Gaudapüda, Sankara, Padmapaida, Hastamalaka, 
Sure$varücárya, Sarvajiiatmamuni, Vacaspati Miéra, 
Sri Harga, Citsukhacarya, and Vidyaranya, to all of 
which the author has made references in his book. — 

Vedanta is presented in the Upanisads and by such 
authors as are mentioned above in various ways, so as 
to suit different levels of understanding and different 
temperamental attitudes among seekers of Truth. This 
treatise adopts the orthodox method which has always 
appealed to the largest number. After explaining the 
kind of moral and mental discipline needed for the 
pursuit of the highest Truth, the work starts with the 
Sruti (Vedic) statement that the individual soul and 
Brahman are identical, as taught by the formula, “Thou 
art That”. Our not being aware of this Truth is due 
to an innate ""Nescience" or ignorance, the nature of 
which is also explained. 

In the exposition of the doctrine of Avidya (ignorance) 
its universal and individual aspects are dealt with. The 
world being its effect, an enquiry into the origin and 
nature of the world is made, wherein the question of 
the distinction between body and soul is dealt with at 
some length. Here the theories of other schools, such 
as Materialism, Atomism, Realism, and Idealism as of 
the Buddhists, are criticized. The next point considered 
is the method of interpretation of the Vedic propositions 
such as “Thou art That” and “I am Brahman”, which 
is indispensable for a correct understanding of the 
Sruti or scriptural revelations. But the most important 
feature of Vedanta consists in putting the knowledge 
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of the Truth to the test in one's own life. For this 
purpose Yogic practices are inculcated. Then comes a 
description of Jivanmukti, that is the life of the enlight- 
ened man on earth which is characterized by absolute 
self-lessness and the-highest morality. 

Apart from the explanations given in the notes of 
whatever may be found to be difficult of comprehension 
by the beginner, a few words may be said here with 
regard to “Maya” or “Avidya”. — Avidyà or ignorance 
is generally mistaken for want or negation of knowledge 
and a passive attitude. But as it had been pointed 
out in this work, ignorance ог ""Nescience" is a com- 
bination of a negative and a positive, a passive and 
an active feature. The negative is that which hides 
the reality from us, and the positive is that which 
presents the manifold world, Maya in the latter case 
is called Sakti (power). Maya and Avidyà are generally 
used synonymously, though Maya is sometimes said 
to be the ignorance of /évara, the creator of this world, 
and Avidya to be the ignorance of Jiva or the individual 
soul. Avidyd is also said to be a comprehensive term 
including Мауй in it, The latter is associated with its 
effect, the world: of name and form. From this 
standpoint of “cause and effect" Maya is an undoubted 
fact of experience, which makes us endlessly pursue 
the cause of phenomena, which cause we. never attain. 
This is the most evident aspect of Maya. But the thirst 
fora “cause” ceases when we attain the Truth or highest 
knowledge. The one aim of Vedanta, therefore, is the 
eradication of Maya or Avidya (ignorance). 

Another important point which should be borne in 
mind is that so long as the knowledge of Brahman is 
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sought with the help of Sruti (Revelation) and Yoga, a | 
Guru or an enlightened teacher is an indispensable 
necessity. For, in the absence of confirmation by a 
knower of the Truth, we can never know whether our 
interpretation of the words of Sruti is correct, or 
whether the experiences we gain by Yogic practices 
have led us aright to the final goal. Hence we find 
that all those who approach the study of Vedanta in 
the orthodox way invariably invoke the help and the 
blessings of the Guru. 

This translation aims at being as literal as possible, 
even at the sacrifice at times of literary grace. The 
absence of exact equivalents in English has unavoidably 
resulted in some imperfection. But the book is 
published with the hope that whenever doubts in respect 
of the translation arise, the notes will help to remove 
them, and that the original itself will also be of use to 
the reader in his attempt to get a general grasp of the 
system, the development of which will ever remain the 
glory of India. and the pursuit of which will be the 
best means of bringing the greatest happiness to 
mankind. 


CHAPTER 1 
PRELIMINARIES 


INTRODUCTORY 
зач? =чатагачатен+Етї+ге d 
этсятчабчетыгсатяаз чаба 1181 
1. I take refuge in the Self,! the Indivisible, the — 
Existence-Consciousness-Bliss=. ‘Absolute, beyond the 26 
reach. of words and thought, and the substratum of” 
all? for the attainment of my cherished desire.3 
1 Self—It means here the Highest Self or the Paramütman. 
The word Atman is also used to denote the individual self of 
Jiva which in essence is identical with Brahman. 
2 Substratum of all—Cp. Tat 9T SAT ИЧ AA —“That 
from which have evolved all these beings”, сіс. (Tait. Up. 3. 1). 
3 Cherished desire—The summum bonum, orit may mean the 


fulfilment of the particular desire of the author, viz the right 
expounding of the subject according to the scriptures. 


эгїнїзстгтчеатччїчачитче: | 
TOAD @атетат< а= ачта. uat 


2. Having worshipped the Guru who on account 
of his being free from the illusion of duality justifies! 
the meaning of his name Advayananda, ^I jundertake 
the task of (expounting je essence of the Vedanta 
according to my light. ' 

lJustifies etc.—Thc name of the spiritual guide of the author 

is Advaysnands which literally means the embodiment of unity 
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and bliss. The Guru fully justified the name on account of his 
highest realization. The word also signifies Brahman. Thus by | 
this couplet the author salutes both Brahman and his Guru. 


THE SUBJECT-MATTER OF VEDANTA 


Sarat аятяїчїнччяятөї TST HTT 
атаач 11311 


3. Vedanta! is the evidence? of the Upanisads, as 
well as the Sariraka Sütras? and other books* that 
help in the correct t expounding of its meaning. 

1 Vedanta—Itliterally means the concluding, or the philosophical, 
portion of the Vedas. 

2 Eyvidence—The Sanskrit word Pramaga literally means the 
instrument of Ргатё or Knowledge. The Vedanta philosophy 
acknowledges the following six classcs of evidence: (a) Pratyaksa 
(Direct Perception, (b) Anumüna (Inference), (c) Оратӣпа 
(Analogy), (4) Sabda (Scriptural Statement), (е) Arthapatti 
(Presumption), (f) <Anupalabdhi (Non-apprehension). Тһе - 
evidence furnished by the Upanigads falls under the Sabda 
Pramàga. г 

3 §artraka Sütras— Literally the words signify the body aphor- 
isms by Badarayana which rightly determine the hature of the 
“embodied Self”. 

4 Other books—The commentaries on the Upanigads and the 
Gita, etc. 


“— 


Еа 
эгет FeO чїй: ча GIU: 
чех: ч Teta: UYU 
4, On account of its! being а Prakarana treatise? of 
Vedanta, the Anubandhas,3 preliminary questions of the 
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latter, serve its purpose as well. Therefore they need 
not be discussed separately. : 

Y Jts—The Vedantasara. 

2 Prakaraya treatise—A bookwhich deals only with aparticular 
part of a scripture. 

З Anubandhas—Sce next para. ` 


ая aaa ATA afe fete a 
аға чиа ATT 11911 


5. The preliminary questions of Vedarita are the 
determination of the competency of the student, the 
subject-matter, its connection with the book and the 
necessity for its study. ; 

Every Hindu scripture deals with thesc four questions’ at the iu: 1 
very outset." bcc der Ay tice te = ; 

THE QUALIFICATIONS FOR THE STUDY 
OF VEDANTA 
абага g айячїчїаїчг їчтї їїзї- 
татбашаатайз[енч SHA STS ат TAT 
faiaga чете абата АЧТА 
mona fia terere ЕНЧА чате ч ат: 
AAAA: ЯТТ URN J Spars 

6. The Cómpetént student! is art гал: who, by[5* аё, 
studying in accordance with the prescribed method? ; 
the Vedas and the Vedāngas? (the books auxiliary to 


the Vedas), has obtained a general* comprehension of 
the entire Vedas; who, being absolved from all sins in 
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this or in a previous ШЗ by the avoidance of the actions 
known as Kamya (rites performed with a view to 
attaininga desired object) and Nigiddha (those forbidden 
in the scriptures) and by the performance of actions 
called Nitya (daily obligatory rites) and Naimittika 
(obligatory on special occasions) as well as by penance 
and devotion, has become entirely pure in mind, and 
who has ‘adopted the four Sédhanas or means to the 
attainment of spiritual knowledge. 

1 Srudent—It is connected with “Pramata”, the last word of 
the text. Ву Pramata (aspirant) is meant one whose conduct is 
based on truth. 

2 Prescribed method—By practising Brahmacarya and other 
austerities of the student life. 

3 Vedanhgas—These are six in number: (а) Sitka (The science 

: of proper articulation and pronunciation) (b) Kalpa (Rituals or 
ceremonies), (c) Vyäkaraņa (Grammar), (d) Nirukta (Etymological 
explanation of difficult Vedic words), (e) Chandas (The science of 
prosody), (f) Jyotisa (Astronomy). 

4 General, etc.—Otherwise there will be no necessity for his 
further study of the scriptures. 

5 Previous life—This is an explanation of the cases of Vidura 
and other sages who, though not endowed with scriptural know- 
ledge, etc., were yet said to have attained the highest realization. 
These sages were born with purity and other requisites of realiza- 
tion as a result of their having undergone the required discipline 
in a past life. 


arata -etA eaaa ! 
зачела non 
7. The sacrifices such as Jyotistoma! etc., which enable 


their performers to get the desired fruits such as living 
in heaven etc., are known as Kamya Karma.? 
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lJyotisgloma etc.—Cp. the scriptural passage sayfasetarr 
epit Aaa—“With a view to going to heaven perform the 
Jyotistoma sacrifice.” 


2 Kamya Karma—Those ceremonies which are performed with 
a definite motive or desire. 


{т атїч — Terris тачтч ататч- 
es ncn 


8. Actions such as the slaying of a Brahmin etc.,! 
which bring about undesired results as going*to hell 
etc.,? are Nisiddha Karma or forbidden acts. 

1 Slaying of a Brahmin, etc.— Drinking and other vices are 
included. 


2 Going to hell, etc.— Additional punishments include worldly 
afflictions, etc. 


етт — 3997 Sema maar 
&евдтаеаятат USN 


9. Daily rites, such as Sandhyüvandanü! etc., the 
non-performance of which causes harm,? are called 
Nitya Karma. 


1 Sandhya-vandand, etc.—The morning, noon, and cvening 
prayers of the three higher castes. 

Райса Mahayajita or the five daily sacrifices of а. householder 
are also included. 

2 Harm—Accordiag to the Vedàntist the non-performance of 
Sandhya doesnot producea new sin. The performance of Sandhya 
only checks the propensity to new sin. But according to the 
Mundmsakas, ће non-performance of Sandhya produce new sin. 
Therefore according to the Vedantist the performance of Sandhyd 
is not obligatory on а man immersed in Samddhi. Sandhya means 
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the inyocation of God by the recital, etc. of certain Vedic Mantras 
ag well as the purification of mind. р 


diafana — ачат ИЧ 
| тїзчї gol 
10. Jatesti! sacrifices (which are performed subsequent 
to the birth of a son) etc. are called the Naimittika 
Karma2 or rites to be observed on special occasions. 
1Jaréyti — Cp. Tait. Sarhh. 2. 2. 5. 3, ds { ETAETA аат 
ga wm | 

2 Naimittika Karma—The performance of these is obligatory 

- for a householder. 


ятабегетЁт — amarae 
aaam 11$ 2 
11. Rites such as Cündrüyana! etc., which are 
instrumental in the expiation of sin, are Prüyaécittas 
or penances. a 2 


1Cāndrāyaņa etc.—Regarding the four varieties of these 
penances, seo Manu XI. 217-220. The Krcchras and other 
„austerities are also included: Cp. Manu XI. 212-216. 


SAMA — ALAS ATA TT AeA ATT 
snr aeaa 31 
12. Mental activities! relating to the Saguna 
Brahman?—such аз ате described in the Sándilya Vidya3 
are Upüsanüs or devotions. 


. 1 Mental activities—As distinguished from real knowledge. The 
Upüsana is distinct from Jitana or knowledge as in the latter case 


PRELIMINARIES 7 


all differences between the meditator and the object of meditation 
are obliterated. 


2 Sagima Brahman—Brahman with attributes such as power of 
creation etc. The word Saguya is uscd to make a distinction 
between mental activitics sqm) and complete absorption in 


the Highest Self, in which case all ideas of the object ard entirely 
effaced. 


3 Saggilya Vidya—This is the famous chapter of the Chandogya 
Upanigad beginning with aq afaq agI—“All this із verily 
Brahman etc." (3.14.1). Dahara Vidyà, etc. (Ch. Up. 8. 1) are 
also included. 


сачї чат чі ажа: Чч TATA 
g аттан “ачит аатчачгїт STRIUT 
{їчїн ast” (Fo чо ¥I¥IRR), = 
sur “ачат аач gu (чо 2310Y) 


җөп ейчч 1931 


13. ОҒ these, Nitya and other works! mainly serve 
the purpose of purifying the mind; but? the Updsanas 
chiefly aim at the concentration of the mind, as in such 
Sruti passages, “Brahmanas seek to know this Self by 
the study of the Vedas, by sacrifice”? (Br. Up. 4. 4. 22); 
as well as in such Smrti passages, "They destroy sins 
by practising austerities” (Manu 12. 104). zm 

1 Other works—The Naimittika and Prayaécitta works are includ- 
ed: Cp. Smrti, frerifafarnta gati Регата — “Destroying 
sins by the performance of the Nitya and the Naimittika works.” 
Cp. Gita 18.45, € A Ted aar: sifata wad Ac “Devoted 
each to his own duty, man attains the highest perfection.” 


The following passage from the Naigkarmya-Siddhi (1. 52) 
shows how the performance of the Nitya Karma leads to the 
highest Knowledge. 


XI 
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“The performance of the daily obligatory rites leads to the 
acquisition of virtue; this leads to the destruction of sin, whichin 
turn results in the purification of the mind. This purification of the 
mind leads to the comprehension of the true nature of Sarhsara 
or relative existence; from this results Vairagya (renunciation), 
which arouses a desire for liberation; from this desire results a 
search for its means; from it comes the renunciation of allactions; 
thence the practice of Yoga, which leads to a habitual tendency of 
the mind to settle in the Self, and this results in theknowledge of 
the meaning of such Sruti passages as “Thou art That”, which 
destroys ignorance, thus leading to the establishment in one’s own 
Self." 

2 But—The word distinguishes the Upäsanā from works. The 
mind can practise concentration or understand thesubtle meaning 
of the Sastras only when it is purified by the performance of the 
Nitya and other works. It is the purified mind that can realise 
Brahman. 

8 Sacrifice—The concluding portion of the passage is “by gifts, 
by penance, and by fasting.” 


freafafaaa: snaait саат aq- 
tt, е 
amaan: “aor agea: (ечат a- 
#ї=:' (To о 519155) җый: UYI 
14, The secondary results of the Nitya! and the 
Naimittika Karma and of the Updsanas are the attain- 
ment of the Pitrloka? and the Satyaloka respectively; 
as in the Sruti passages, “ВУ sacrifice the world of the 
Fathers, by knowledge (Upüsana) the world of the 
Devas (is gained)” (Br. Up. 1. 5. 16). 

1 Nitya etc.—The Prayaécitta rites or penances have been 
excluded as they do not produce any result after death. Butinthe 
cases of the Nitya and the Naimittika works, additional results, 
besides purification of heart, have been mentioned in thescriptures, 

2 Pitrloka—It belongs to the Bhuvarloka. See para 104. 


ee 9 
() 

rnt frengi iT 
татат чнае чт 19911 


15. The means to > the attainment of Knowledge are: 
discrimination between things permanent and transient; 
renunciation of the enjoyment of the fruits of actions 
in this world and hereafter; six treasures, such as control 
of the mind etc.; and the desire for spiritual freedom. 


CU a : 
frenfrerasgfadewmeas rua (чі aul 
asaan afa (нача 11% 61 
16. Discrimination between things permanent and 
transient: this consists’ of the discrimination that 


“Brahman alone is the he permanent! Substance and that 
all things other than Tt are transient."2 


Discrimination has been pointed out as the first Sadhana as 
without it renunciation is impossible. 

1 Permanent—Unlimited by time, space, etc. 

2 Transient—What is opposed to permanent. 


tert ячаеча чат aaa A- 
seer Ferenc eae iaaa a aa- 
ятабчсачат emp бта (ич: — 567991 
Жїл: go oc 


17. The objects of enjoyment hereafter, such as 
immortality! etc., being as transitory? as the enjoyment 


of such earthly3 objects as a garland of flowers, sandal 3 ' 


paste and sex-pleasures, which are transitory, being 
results of action—an utter disregards for all of them 
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is renunciation of the enjoyment of fruits of. action in 
this world and hereafter. 


1 Immortality—The word here means abodein heaven which is 
as impermanent as the mundane existence. When the merit that 
has earned it is exhausted, the soul returns to the earth for a new 
birth. 

-2 Transitory—Abode in heaven is impermanent because itis the 
result of sacrificesetc. Cp. TAG BATA 919: ЧЧ CANA YT 
wie: SR. | —“Апа as here on earth, whatever has 
been acquired by exertion perishes, so perishes whatever is acquired 
for the next world by sacrifices and other good actions performed 
on earth" (Ch. Up. 8. 1. 6). A thing which has an origincannot be 
permanent. Therefore dispassion should be practised for all 
things, even for the highest that man may attain the position of 
Brahma which is also as impermanent as any earthly object. 

3 Earthly—What is related to the existing body. 

4 Disregard—This is a particular tendency of the mind which 
dissuades the aspirant from such enjoyments. 

Renunciation has been enumerated as the second Sadhand as 
without it the practice of the third one is not possible. 


гата -nR RET- 
m AATAS: 11411 


18. Sama etc. comprise Sama or the restraining of 
the outgoing mental propensities, Dama or the restrain- 
ing of the external sense-organs, Uparati or the with- 
drawing of the Self, Titiksz or forbearance, Samadhana 
or Self-settledness, and Sraddha or faith. 


Detailed explanations of these terms follow. The acquisition of 
these virtues is enjoined here, as without them theaspirant cannot 
feel eagerness for Freedom. 
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19. Sama is the curbing!- of the mind from all 
objects except hearing? etc. 

1 Curbing еїс.—бата is that particular Vyeti or function of the 
mind which keeps it in check from the pursuit of worldly pleasures. 


2Hearing etc.—Hearing of the scriptures, thinking of their 
meaning, and meditating on it. Sce para 182. 


ан:—аг@Ёкатаї aeaaeai 
{тач oll 


20. Dama is the restraining of the external organs! 
from all objects except that? 

1 External organs—Thesc are of two kinds, viz of action and of 
knowledge. The five acting organs are those of speaking, grasping, 
going, evacuating, and generating. The five perceiving organs are 
those of hearing, touch, sight, taste, and smell. Mind is called the 
inner-organ. Here the word Dama implies that particular function 
of the mind which turns away the external organs from such 
objects as are other than hearing etc. _ 


2 That—Hearing etc. Sec note апе.) ya eq 


{тататятйзчї «агач аач SAT- 
чччйтетат (її mer fairer Чат: 
11581 me 

21. Uparati is the cessation! of these external organs 
so restrained, from the pursuit of objects other than 


that;? or it may mean? the abandonment^ of the pre- 
scribed works? according$ to scriptural injunctions: 


% 


= 
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1 Cessation etc.—Uparati is that function of the mind which keeps 
the restrained organs from drifting back to the objects of the 
senses. 

2 That—Hearing etc. Sce note 2 on para 19. 


8 Or it may mean—As the word Uparati according to the first 
definition differs very little from Sama and Dama, the alternative 
definition is given to make the meaning precise. 


4 Abandonment—According to this definition, the word Uparati 
means Sannydsa or entering into the fourth order. Like the practice 
of Sama etc., the aspirant must accept the vow of monasticism as 
the essential Sddhand for the attainment of Knowledge: cp. “Ву 
renunciation alone some attained immortality” (Mahünar. Up. 
10. 5), “Purified through the practice of Ѕаппуаѕа” (Mund. Up. 
3. 2. 6), “Не attains the supreme perfection by renunciation” 
(Сив 18. 49). So Srutis and Smrtis support the view, and that 
reason supports it is quite obvious. 


5 Prescribed works—Such obligatory works as Sandhya, Agni- 
hotra sacrifice, etc. 


$ According to etc.—This is to warn against the abandonment of 
the works through laziness or other Tamasika propensities. 


ferfererr — sfreitserfageasrfeseet 119311 


22. Titikgà is the endurance! of heat and cold and 
other pairs? of opposites. 

1 Endurance etc. —Bcing unruffled by pleasure and pain arising 
from heat and cold which are the inevitable associates of the body, 


by meditating on the Pure Self, which is always freefrom the dual 
throng. 


2 Other Pairs—They include respect and contumely, gain and 
loss, weal and woe, etc., Cp. 


wed «999199915999 1 
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“The bearing of all afflictions without caring to redress them, ` 
being free (at the same time) from anxiety or lament on their 
score, is called Titiks or forbearance.” (Vivekacidamayi 24). 


fiae нча: sat Teast = 
ит: — тет 1931, = 
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23. Samüdhüna is the зап càncentration of the 
mind, thus restrained, on hearing etc. of the scriptural 
passages and other objects! that are conducive to these. 

1 Other objects—Such virtues as modesty, humility, etc. are 


meant. Or they may mean the service of the Guru, compiling of the 
Vedantic books, their preservation, etc. 


qere (чаты: — гат 11911 
24. Sraddhà is the faith! in the truths of Vedanta 
as taught by the Guru. 55 


` „1 Faith—Gitā, Mahabharata, and other scriptures enjoin that 


spiritual practice without faith does not produce the requisite cffect. 


б bat ` 
TRS — MAT ичи}. 
25. Mumuksutva is the yearning for spiritual, 
freedom. i 


When the aspirant is equipped with the three above-mentioned 
Sadhands, he cannot but have a strong desire for liberation. Then 
alone does he become fit to receive from the spiritual guidethe 
Absolute Knowledge. 


Tara: THAT "edt ате” (9 To 
YIYIS 3). «етә: 1 SAA 
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26. Such! an aspirant is a qualified student; for it 


` is said in the Sruti passages, “‘quiet,2 subdued” (Br. Up. 


4.4. 23). It is further said, “This is always to be 
taught to one who is of tránquil mind, who has sub- 
jugated his senses, who is free from faults,3 obedient,4 
endowed with virtues,> always submissive,® and who is 
constantly eager for liberation” (Upadesa-Sahasri? 
324. 16. 72). 

1 Such—Endowed with qualifications mentioned above, such as 
Sama, Dama, etc. One commentator opines that a monk alone is 
qualified to receive the highest Knowledge, as the houscholder has 
no leisure for the study of Vedanta etc., on account of his being 
preoccupied with various ritualistic functions. 

2 Quiet etc.—The Sruti iscited as a scriptural evidence of Sama 
etc. being considéred as prerequisites of Knowledge. The complete 
passage is: TETRA Aaa aret Ч Чу: TAT GA eaS- 
aana Tafi—He, therefore, that knows it after having 
become quict, subdued, satisfied, patient, and collected sees the 
Self in self.” From this passage have been taken Sama, Dama, 
Uparati, Titiksa, and Samadhana of the text. The above quotation 
of the Br. Up. is according to the Кана recension. The 
Médhyandina recension substitutes заг чї eT in place of 
Waal. Therefore the author of the Vedantaséra has com- 
bined the two recensions and enumerated tho six qualifications 
mentioned as Sama, Dama, сіс. 

3 Faults—Passions etc. — . 


ey пеха EISSA AS ы 
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4 Obedient—Or the word in the text may mean one who, 
relinquishing the Kaya and the Nigiddha works, performs only 
the daily obligatory duties and that also for the satisfaction of the 
Lord. 


5 Virtues-Such asdiscrimination, renunciation, forbearance, etc. 


6 Submissive-Always devoted to the service of the Guru, which 
is one of the greatest requisites for the attainment of Knowledge, 


1 Upadeáa-Sáhasrs—A. treatise ascribed to баћкага. 


бча: — Паза чачта хаа WW 0ч. 
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27. The subject! is the identity? of the individual - 
self and Brahman, which is of the nature of Pure“ 
intelligence? and is to be realised. For such* is ‘the | 


_purport of the Vedanta texts. 
MER Subject —After dealing with the first Anubandha, viz the. qualifi- 


cations of the aspirant, the text proceeds with theother three 
Anubandhas. 

2 Identity etc.—The identity of Jiva and Brahmanis the essential 
doctrine of the Advaita Vedanta. : 

S Pure Intelligence—The state of homogeneity wherein all 
attributes are transcended. The point to be realised, which is also 
the object of the Vedanta, is the identity of Brahman and Jiva by 
the elimination of their respective attributes, such as omniscience, 
or limited knowledge, etc. superimposed by ignorance. The result 
will be a state of Pure Intelligence wherein all ideas of separation 
and variety. are effaced. The word “Роге Intelligence" is mentioned 
in the text in order to refutethe contention that the Jiva and 
Brahman which are essentially different in nature may yet remain in 
a state of unity like milk and water. 

4 Such etc.—Kapila, Капада, and other philosophers Ges 
that the object of Vedanta is to prove the existence of Pradhana, 
etc. But when considered in its entirety, it becomes clear that the 
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object of Vedántais to establish Brahman: cp. wa AST ATTTAT- 
af" That goal whichall the Vedas declare” (Katha Up. 1.2.15). 


a 

Taare «чуйччтчїчЇччч- 

TATRA ч SETTAB ATA: 115411 
28. The connection! is the relation between that 
identity2, which is to be realised and the evidence of 
the Upanisads "(hat establishes it, as between a thing 

to be known and that which tells of it. 
1 Connection—Is the third Anubandha. d 
2 Jdentity—The unity of the Jiva and the Brahman. Though the 
existence of Pure Intelligence can never be directly proved or 
explained, it can be done by an indirect method as the subsequent 

text shows. 


etsi g-a Tae: HAET- 
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29. The necessity! is the dispelling of ignorance 
relating to that identity which-is to be realised, as 
the attainment? of bliss resulting from the realisation of 
one’s own Self. As in such Sruti passages, “Тһе knower 
of Self overcomes grief”3 (Ch. Up. 7. 1. 3), “He who 
knows Brahman becomes Brahman” (Mund. Up. 3. 2. 9). 

1 Necessity—This is the fourth Anubandha. 

2 Attainment etc.—The text lays stress on the realisation, as that 
is the only way to attain bliss and end sorrow. ox 

3 Grief—Which is produced by contact with worldly objects: 
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It may be objected that the identity of Jiva and Brahmanisan 
established fact: therefore it cannot be acquired afresh asa result 
of human endeavour. But though such identity is always present, 
it remains unrealised in the state of ignorance. As a man forgetting 
all about his jewel which he has on his neck suffers griefandsorrow 
thinking it is lost, but finds it when somebody points it out, so is 
the condition of the Jiva in ignorance. 


THE NECESSITY OF A GURU 


fart searag w: Эа чече 
qana Tae аатта? wo qatar 
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30. Such! a qualified pupil scorched with the fire 
of an endless round of birth, death, etc.,? should repair3 
<< just as one with one's head on fire rushes to a 
lake—with presents in hand, to a Guru (spiritual 
guide), learned іп the Vedas and ever living in Brahman, 
and serve him—as the following and other Srutis6 
say: “Let him'in order to understand this repair with 
fuel? in his hand to a spiritual guide who is learned 
in the Vedas? and lives? entirely in Brahman” (Mund. 
Up. 1. 2. 12). 3 

1 Such etc.—Endowed with the fourfold prerequisites of Know- 
ledge. 9 

2 Etc.—Diseases and other worldly torments are included. 


3 Should repair—Instruction from a proper tcacher is absolutely 
necessary for the Knowledge of Brahman. Sankara in his com- 


mentary on the Mund. Up. (1.2.12) says: Wea жатча. 


3 
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i їч аі «Опе though versed in the scriptures, 

should notsearch independently after the Knowledge of. Brahman.” 

4 Presents—The disciple should always go to his teacher with 
suitable presents in hand. 

5 Learned etc.—Ihis includes the other two qualifications of a 
spiritual teacher, viz desirelessness (aamen) and sinlessness 

х). Cp. ara Эз Т9 61:— One who is 
learned in the Vedas, without sin and not overcome by desire” 
.. (Br. Up. 4. 3. 33). { 

6 Other Srutis—Cp. Avatar ЧАЧ! Wa— “A man who has 
accepted a teacher obtains the true Knowledge" (Ch. Up. 6. 14. 2). 

1 With fuel etc.—This denotes the spirit of humility and service 
with which a disciple should approach his teacher. 

8 Learned in the Vedas—Sahkara explains the word Чч in his 
commentary on Mund. Up. thus—‘‘Versed in the reading of the 
Vedas and the knowledge of its import.” The first condition is not 
absolutely binding. : 

9 Lives etc.—Sankara explains the word Brahmanigtha thus— 
“Like Japanistha and Taponigtka, this word means one who is 
centred in the Brahman devoic ofattributes and without a second, 
after renouncing all Karma.” 


4° “Get Ч (чатчччата UTR 
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:31. Such a Guru (teacher) through his infinite grace! 
instructs the pupil by the method of de-superimposi- 
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tion? (4pavada) of the superimpositions (Adhyaropa)— 
as in such Sruti passages: To that pupil who has 
approached him with due courtesy, whose mind has 
become Perfectly calm, and who has control over his 
senses, the wise teacher should truly impart that Know- 


lGrace—It is one of the most important factors in the 
disciple’s attainment of Knowledge. 

2 De-superimposition etc.—Adhyáropa — mcans erroncously 
attributing the Properties of one thing to another, such as 
considering Brahman which is not really the material world 
to be the material world. Apavdda is thc removal of this 
superimposition. 


CHAPTER 1I 
SUPERIMPOSITION 


SUPERIMPOSITION DEFINED 


HATTA Wat TANIA яш NARAT- 
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32. Adhyüropa is the superimposition of ће unreal 
on the real, like the false perception of a snake in a 
rope which is not a snake. 


1 Adhyüropa—A synonym of the word Adhyasa, has been defined 
by Sankara аз «ЄЧ: ЧОТ Ч995ТҸҸТҸ: "The apparent 
recognition of something previously observed in some other thing." - 
As for instance, wefind the appearance of silver in a mother-of- 
pearl or water in a mirage. 


авт —9ечеїч=наа Wr; ATS- 
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33. Reality! is Brahman? which is without? a second 
and is Existence, Consciousness,5 and Bliss. Unreality’ 
is Nescience® and all other material objects.’ 

1 Reality—The word means Атап or Self which does not 
undergo any modification at any time. 

2 Brahman—It is synonymous with self. 

3 Without etc.—Cp.the scriptural passage, Uia ep — “It 
is ope without a second" (Ch. Up. 6. 2. 1). The appearance of the 
many is due to the limitations of time, space, and causality, just as 
the one sun reflected in different sheets of water looks as many. 
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4 Existence—That which is never limited by time and space. Cp. 
чач «їе чн ЭТФ —“ТҺіѕ universe, my child, was in the 
beginning as Existence” (Ch. Up. 6.2.1). Wed MAATA T— 
“Brahman is Existence, Knowledge, and Infinity” (Tait. Up. 2. 1). 
Such a passage of the scripture as ЯТ «UT STRÍKRT— This 
universe was in the beginning as non-existence” (Tait. Up. 2. 7)— 


refers to the unmanifested state of Brahman when name and form 
had not evolved. 


5 Consciousness—Cp. ЧТИ IQi—“Brahman is Vijiana 
(Consciousness or Intelligence) and Bliss” (Br. Up. 3. 9. 28). Un- 
less the Self is ever-conscious such perception as “I am the knower” 
can never arise. The apparent consciousness of the phenomenal 
objects is, in reality, the reflected consciousness of Brahman. 

6 Bliss— Cp. ТЗП  ЗГТ—Вгаһтап is the most beloved 
of all things, because It is sought after even by the sages who 
are disgusted with all pleasures of the world. 

7 Unreality (Э) —1‹ means an indescribable state afda- 

)—i.e. that which is other than existence and non-existence 

- This unreality has Brahman for its substratum. 

Ignorance ат) is not based upon nothingness, for we 

could not then perceive phenomena at all. Brahman alone is 

“real, and ignorance and the entire material phenomena of the 

world which are its products are only superimpositions upon 
Brahman. 

8 Nescience—Sce notes on the following text. 

9 Material objects—The objects, such as earth, water, etc., which 
are the products of ignorance are unreal on account of their being 
illusory, objects of perception, and endowed with parts, and further 
because they undergo modifications and depend upon something 
else for their existence. 
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34. However,! ignorance is described as something2 
positive? though intangible, which* cannot be described 
either as being ог non-being, which is made of three 
qualities and is antagonistic’ to Knowledge. Its 
existence is established from such experiences as “I 
ап? ignorant,” and from such Sruti8 passages as, “The 
power belonging to God Himself, hidden in its own 
qualities" (Svet. Up. 1. 3.) 

1 However—The text offers a special theory on the subject. 

2 Something—This word has a special significance. It is not used 
to denote its indescribable nature, nor its antagonism to Know- 
ledge and Truth as these ideas have been well expressed by 
separate phrases. Its special significance is to Posit ignorance as 
the source or cause of illusion. 

3 Positive—Thisis a difficult word and requires some explanation. 
This part of the definition is given in orderto refute the contention 
that ignorance is mere negation (агата), asitis antagonistic to 
Knowledge. The Nyaya school says that absence of Knowledge is 
ignorance and so it is a negation. But the Vedantist says that it is 
nota negation. He asks, what is that Knowledge whose negation is 
contended to be ignorance? We can understand Knowledge from 
three aspects. Firstly, Knowledge is used as synonymous with “the 
Witness, the Perceiver,”—arait Xat (Svet. Up. 6. 11). Its absence 
cannot be called ignorance as it is eternaland therefore can never 
be associated with a state of negation. Secondly a particular 
function of mind is termed knowledge, as in the passage, {ЧЧ 
ат 94 fasratft—Through understanding one understands 
the Rg-Veda" (Ch. Up. 7.7. 1). But here “knowledge” is used only 
in an indirect sense. No mental function can illumine an object 
unless it has tho Self at its back. The eyes, ears, etc., seem to 
perform their functions consciously because they draw their 
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consciousness from the Self; cp. 99 чач яа aasi 
Tada Ste: ST убт чата EI—"AII this is guided by 
Consciousness and is based on Consciousness; this universe 
has Consciousness for its guide, Consciousness is its base; 
Consciousness is Brahman” (Ait. Up. 5. 3). Honce under 
no circumstances can this Knowledge exist in a negative 
state. Thirdly, ignorance cannot be said to consist of the 
negation of knowledge, particular or general. Because when 
а man makes a statement as “I am ignorant, I do not know 
anything,” even then he does not lose all sense of Perception. 
Though he may not Perceive a particular Object, yet he 
Perceives another. Again there cannot be: any negation of 
general knowledge as without it knowledge of particular 
object becomes impossible. Therefore it stands to reason 
that Knowledge which is eternal, ever-existent and positive can 
never be connected or associated with negation. But when 
ignorance is said so be WAEN (positivo), it does not denote 
an absolute substance which only Brahman is. Were it so, there 
would not be any liberation. Therefore this term is used to differ- 
entiate it from negation. Ignorance is different from reality and 
unreality, as neuter is different from masculine and feminine. 
Really this ignorance can never be properly explained. It has 
found a place in the Vedanta philosophy in order to explain 
the otherwise inexplicable production of the phenomenal world, 
It is absurd to seek for its proof. It can not be. proved by our 
reasoning because human reasoning can never be free from 
SIT (ignorance) To prove it by reasoning is like seeing 
darkness with the help of darkness. Nor can it be proved by 
Knowledge, as at the awakening of Knowledge there cannot 
remain any trace of ignorance. To prove ignorance by Know- 
ledge is like seeing darkness by a .blazing light. Cp. 

SE WAIT 1 aaa ае UT 
ҸӘ li—“The characteristic of ignorance is its very unintelli- 
gibleness. It cannot bear any Proof, or it will be a real thing" 
(Brhadüranyakavarttika, verse 181). 
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—"This illusion is without support and contradictory to all reas- 
oning. It cannot bear any reasoning just as darkness cannot 
stand thesun." Thereforelike the fanciful imagination of the 
sun by one who is blind by day, the sages called ignorance 
indescribable, as it is ncither real nor unreal, nor real-unreal, 
neither with parts nor without parts, and neither separable from 
Knowledge nor inseparable from It. 

4 Which etc.—1t is not existence because it disappears at the 
awakening of Knowledge. It isnot non-existence like the child of 
a barren woman, otherwise there would not be any dealing with 
the world. 

5 Three qualities—These are Sattva (serenity), Rajas (activity) 
and Tamas (inertia). These qualities have been thus mentioned 
in the following scriptural passages, though the Sankhya philoso- 


phy may justly claim to have fully developed the theory of the ' 


three Gugas. 
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“There is one unborn (feminine) being, red, white, and black, 
producing manifold offspring of the same nature as itself” 
(буег. Up. 4. 5). This refers to TAT or THA (Nature) which is 
composed of the three qualities mentioned above. These three 
qualities are found to exist in all the products of Prakrti. Cp. 

wert ФЕ ww quurequed qegav quo ат HET TAT 
“The red colour that we notice in fire is its own colour, the white 
colour in fire is the colour of water, and the black colour is the 
colour of the earth" (Ch. Up. 6.4. 1). Like its effects, the cause, 
which is ignorance, is also made of the three qualities, though in 
the latter case they remain in an unmanifested state. Though 
the three qualities are attributes of ANT (ignorances), yet they 
are its essential parts, as substance is inseparable from its 
attributes. 


sS 
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6 Antagonistic etc.—This definition is given in order to refute 
thecontention that there would never be any cessation of phenom- 
ena, as the eternal ignorance manifested in the form of sky etc. 
appears to be real. Ignorance with all its modifications vanishes 
away at the dawn of Knowledge. 


7I ат etc.—The experience illustrates the positiveness 
(araerar) of ignorance, 

8 Such Sruti etc.—Cp. amagi mi T тач wert — 
“Knowledge is enveloped by i ignorance, hence ihe creatures are 
deluded” (Gita 5.15). — Td IATA: чач аїтятатеятүа:— 
“Veiled by this illusion owing to the association of Gugas I am 
not manifest to all" (Gita 7. 25). 


THE INDIVIDUAL AND COLLECTIVE ASPECTS 
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35. This ignorance is said to be one! or many? 
according to the mode of observing it either collectively3 
or individually.4 

YOne—As in the Sruti passage, SIT] — "There is one 
unborn, etc." (Svet. Up. 4. 5). 


2 Many—As in the Bruti passage, Sat RD: Feet $аа— 
"Indra through Maya assumes various shapes” T EVEN 
6. 47. 18). 


8 Collectively—Samagti means an aggregate which is considered 
as made up of parts which are substantially the sameas the whole. 


4 Individually—The separate units which constitute the aggregate. 


aaf чат qure aeaf aAA- 
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36. As, for instance, trees considered as an .aggre- 

te are denoted as one, viz the forest, or water is 
collectively named as the reservoir, so also ignorance, 
existing in Jivas! being diversely manifested? is collec- 
tivelly, représented as one—as in such scriptural passages 
as, “There is one unborn? etc." (Svet. Up. 4. 5). 


1 Existing in Jivas—Though Brahman is the substratum of 
ignorance, yet the effect of the latter is seen only inand through the 
created beings. To illustrate: A snake has poison in its fangs, but 
is never affected by it. The effect of the poison is scen only when 
the snake bites others. 

2 Being diversely manifested—This refers to the finite beings. 
Though absolutely speaking, Brahmanalone exists, yet the distinc- 
tion of finite beings must be admitted from the relative standpoint, 
otherwise states of bondage and liberation become meaningless. 
These two states are very well known. Ordinary creatures arc in 
bondage, whereas Suka, Vamadeva, and others are admitted to 
have attained liberation. Again, the two states arenot possible for 
one and the same being simultaneously. This establishes the 
diversity of finite beings. Besides, the scriptures mention the two 
processes of liberation, immediate and gradual (9r) which also 
become possible only when the distinction of finite beings is recog- 
nised. From such a distinction of finite beings (=ч) naturally 
follows the distinction оҒірпогапсе( #1744), otherwiseliberation 
from ignorance of one man will imply the liberation of the rest. 
Further, it willbe impossible for one individual to attain liberation 
through Knowledge on account of others remaining in a state of 
ignorance. Therefore the diversity of ignorance must beadmitted. 
This is, of course, from the relative and not from the absolute 
standpoint. ] 

8 Unborn—This refers to ignorance which is without beginning. 
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37. This aggregate (of ignorance) on account of its 
appearing associated with Perfection (Pure Intelligence 
of Brahman) has a preponderance of pure Sattva.! 
The meaning is this: Ignorance, as we have Scen before, has 
collective as well as separate existence. The collective ignorance is 
Superior to the individual ignorance because the former is 
associated with Brahman and the latter with Java. 


1 Pure Sattva—Iévara, і.е. Brahman associated with the aggre- 
gate of ignorance, has three qualities, viz Sattva, Rajas and 
Tamas, whose effects are seen in the acts of creation, Preservation, 
and destruction. The word Sartya is used in the text not to 
denote any particular activity of Iérara but to signify that the 
Power of ignorance cannot delude Him. 
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. 38. Consciousness! associated? with this? is endowed 

with such qualities as omniscierice,* universal lordship,5 
. all-controlling power, еіс. and is designated as the 
undifferentiated,” the inner guide, the cause? of the 
world and Z$vara on account of Its being the illumi- 
nator? of the aggregate of ignorance. АЗ іп the Sruti 
passage, “Who knows all (generally), who perceives all 
(particularly)” (Mund. Up. 1. 1. 9). AD 

1 Consciousness —Pure Brahman. 

2 Associated —Brahman, as a matter of fact, is never dssociated 
with ignorance but It appears so when looked upon from the 
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standpoint of the world. Ignorance is superimposed upon 
Brahman. 

з This—Ageregate of ignorance. 

4 Oniniscience—As it is the witness ofallanimate and inanimate 
objects of the universe. 

5 Universal lordship—It is Ióvara who gives rewards and punish- 
ments to the finite beings according to the merits of their. work. 

` 6 All-controlling power—Becausc , Iévara is the director of the 
mental propensities of the finite beings. 

7 Undifferentiated—Beyond all means of knowledge. 
` 8 Cause, etc.—Because Brahman is the substratum upon which 
the empirical existence of the universe depends. 

9IIuminator—Ignorance in its collective form has been said to 
be the associate of Zévara, whereas the finite beings arcinfluenced 
by its individual aspect. This aggregate of ignorance is said to 
be one and it is manifest only to Iévara, who is never influenced 
by it. Brahman like the sun illumines ignorance and its product, 
which is scen in the form of the universe. Again, like the sun 
It is never affected by ignordnce. 

The word “ага” popularly known as “Сой” has a peculiar 
meaning in the Advaita philosophy. The Vedantist does not 
believe Zévara to be the absolute existence. Because he isas unreal 
as the phenomenal universe. Brahman associated with ignorance 
is knownas Гага. The difference between Iévara and the ordinary 
man is that the former, though associated with Maya, isnot bound 
by its fetters, whereas the latter is its slave. svara is the highest 
manifestation of Brahman in the phenomenal universe. 
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39. This aggregate of ignorance associated with 
Isvara is known as the causal body on account of its 
being the cause of all, and as the Anandamayakoéa 
(the blissful sheath!) on account of its being full of 
bliss and covering like a sheath; it is further known as 
the Cosmic sleep? as into it everything? ‘is dissolved, 
and, for this reason, it is designated as the state of 
dissolution of the gross and subtle phenomena. 

This text describes the various designations of ignorance as the 
preceding text narrated those of Iévara. E 

1 Blissful sheath—Ignorance covers Brahman, as it were, like 
the skin covering the body. The bliss comes from Brahman. 

2 Cosmic sleep—Corresponding to the Sugupti or dreamless sleep 
of man. Pralaya or cosmic dissolution is meant. In this state therc 
is no manifestation of gross and subtle objects. 

з Everything—Such as Каа (ether) etc. At the time of dissolu- 
tion they are reabsorbed by the causal ignorance. 
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40. Asa forest, from! the standpoint of the units 
that compose it, may be designated as a number of 
trees, and as a reservoir from the same point of view 
may be spoken of as quantities of water, so also 
ignorance when denoting separate units is spoken of as 
many; as in such? Sruti passages as, “Indra? through 

Maya‘ appears as of many forms” (Rg-Veda 6. 47. 18). 
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1 From etc.—Relating to the diverse forms of ignorance.as 
manifested through various finite beings. 

2 Such etc.—Cp. T Tat MONT Sar faritft:—“The great 
Enchanter who rules alone by His own powers” (Svet. Up. 3. 1). 
3 Jndra—The Supreme Lord. j 

4 Maya—Projccting power. 
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41. Ignorance has been designated as individual 
and collective on account of its pervading the units! 
and the aggregate.2 

1 Units—Such as the trees that compose a forest. 

2 Aggregate—Such as the forest. 
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42. The individual ignorance, on account of its 
association with the inferior! being, is characterized by 
impure2 Sattva, 

1 Inferior—In contradistinction to Jévara, who has superior 
knowledge. © 

2 Impure—The quality of Sativa is eclipsed by the Rajas and 
Tamas that preponderate in the Jzya, 
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43. Consciousness associated with this has limited 
knowledge and is devoid of the power of lordship; it 
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is called Prajiia! on account of its being the illuminator 
of individual ig pin 

1 Prajiia—tt is the name of the Jzva or individual soul while in 
а state of profound sicep. The Mandukya Upanisad describes 
the three states of the Jiva with the corresponding names, viz the 
waking state, when it is named Visya; the dream state, when it 
is called 7aijasa; and the state of dreamless sleep, when it 
is termed Prajfia. In the last state the Jiva remains, temporarily, 
in a state of unity with Brahman, but covered with ignorance. 
Beyond these three states is the transcendental state of Turiya, 
when the Jiva, free from all ignorance, realizes identity with 
Brahman. 

2 Individual ignorance—As opposed to the aggregate ignorance 
which is associated with J4vara. 
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44. 101 is called Ргаўйа as it is deficient in illumi- 
nation on account of its association with a dull2 
limiting adjunct.3 

1 ft —The Jiva. 


2 Dull—Because the Jiva has a preponderance of the inferior 
qualities of Rajas and Tamas. Sec note 2 on para, 42. 


3 Limiting adjunct—“Upadhi” is a difficult word to translate. 
It means something adventitious apparently influencing some- 
thing elsc—an apparent limitation, e.g. the redness of a crystal 
before a rose, or the blueness of the sky. 
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45. The individual ignorance, associated with it! 
is also? known as the causal body on account of its 
being the cause of egoism? etc., and as the blissful 
sheath because it is full of bliss and covers like a 
sheath; it is further known as dreamless sleep since 
into it everything is dissolved; and for this reason it 
is also designated as the state of dissolution of the 
gross? and subtle phenomena. 

1 [t—Thc Jiva. 

„2 Also—As in the case of Jévara. 

3 Cause of egoism—In the dreamless sleep, the Jiva retains the 
Sarmskara or impression of egoism (I-consciousness). 

å Full of bliss—Though in dreamless sleep, the mind is 
dissociated from the sensc-organs and objects, усі it enjoys 
great happiness. 

5 Gross etc.—In the waking state the Jēra is cognisant of the gross 
objects. In the dream state the gross objects are dissolved into the 
subtle, and he is aware only of the subtle. In drcamless sleep the 
gross as well as the subtle objects are absorbed into the Ultimate 
Cause. Therefore the state of dreamless slcep has been described 
as the state of ultimate absorption or dissolution. 
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46. Inthe state of dreamless sleep! both Iévara 
and Prajiia, through a very subtle function? of ignor- 
ance illumined by Consciousness, enjoy happiness, as 
in the Sruti? passage: “Prājňa, the enjoyer of bliss, 
with Consciousness for its aid (is the third aspect)" 
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(Mand. Up. 5); as also from such experience of a 
man awaking from dreamless sleep as, “I slept happily, 
I did not know anything.’’5 


It may be contended that in the states of dissolution (sea) and 
dreamless sleep (aa) , the functions of the mind cannot work. 
Therefore no one can, in those states, enjoy bliss. The above 
text refutes this contention. 


1 Dreamless sleep—Inthe сазе of Ióvara this refers to the state 
of dissolution (Pralaya). From such Sruti passages as T 
чат атта Wafa— “Then (in dreamless sleep), my dear, he (Jiva) 
becomes one with Existence (Jóvara)" (Ch. Up.6.8.1), we learn 
that in dreamless sleep the Jiva becomes united with Jévara. 


2 Subtle function etc.—The great Vedantic Acaryas say that in the 
state of dreamless sleep we actually experience something. This 
something is not the mere negation of misery and knowledge, as 
one may suppose from the statement which a man awakening from 
deep sleep often makes, “I slept happily, 1 did not know anything.” 
As a matter of fact, one perceives the positive entities, the bliss of 
the Atman and ignorance itself, in Sugupti. It may be questioned 
how, without the help of the mind which does not function in deep 
slecp, the Atman, which byitselfis functionless, can perceive these 
objects. The Acaryas explain it by saying that in deep sleep ignor- 
ance is present and functions in a very subtle form, and this 
reflects the bliss of the Atman, which as Intelligence Absolute 
is also the Eternal Witness. The memory of this experience 
remains, and that is why we find a man remark after deep sleep, 
“I slept happily, I did not know anything.” 


3 Sruti—Cp. FUAMS 99 AS зри: чеечайт— 
“In dreamless sleep when, everything is absorbed, the Jéva, 
overpowered by ignorance attains the state of happiness” 
(Kaivalya Up. 13). : ] 


4Consciousness etc.—TIhe Jiva derives his perception in all 
states only through Consciousness or Intelligence which is the 
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essence of the Atman. But for this Consciousness lying at the back 
the Jiva could not have any experience. 

5 Did not know anything—This indicates ignorance associated 
with dreamless sleep. 
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47.. This aggregate and individual ignorance are 
identical like a forest and the trees, or a reservoir and 
the water. 
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48. As the Akasa enclosed .by the forest is identical 
with the Aka enclosed by the trees, or as the Akasa 
reflected in the water is the same as the Akäsa reflected: 
in the reservoir, similarly -Zévara and Pràjiia associated 
with these (aggregate and individual ignorance), are 
identical.: There are such Sruti passages as, “Не is the 
Lord of'all, (He is omniscient, He is the inner controller, 
He is the source of all, He is the cause of the origin and 
destruction of creatures)" (Mand. Up. 6). 

The identity here spoken of is as regards their essence as Pure 
Consciousness or Spirit and not as subject to limiting adjuncts. 
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THE NATURE OF TURIYA 
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49. Like the unlimited! Akasa which? is the sub- 
stratum? of the Akdéa enclosed by the forest and the 
trees, or of the Aka@éa which is reflected in the water and 
the reservoir, there is an unlimited Consciousness 
which is the substratum of the aggregate and the in- 
dividual ignorance as well as of the Consciousness 
Isvara and Prajiia) associated with them. This is called 
the “Fourth,’4 ^ As in such? Sruti passages as, “That 
which is (tranquil), auspicious and without a second, 
That the wise conceive of-as the Fourth aspect, (Не is 
the Self; He is to be known)” (Mand. Up. 7). 

‚ After describing the Praja and fávara limited by their respective 


Upadhis (limitations) the text proceeds to explain the transcendental 


state of the undifferentiated-Consciousness рае is known as the 
“Fourth” 


1 Unlimited —Not associated with any Upadhi (limitation). 


2 Substratum —Aká£a i is not really the substratum of the forest 


or the.reservoir. But it is called зо as they cannot nist without 
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LAC LA ok i is the substratum of i ignorance. 


4 Fourth—Pure Consciousness is called the “Fourth” aspect in 
relation to the three other aspects, viz Viva (waking), Taijasa 
(dreaming) and Prajfia (dreamless). 

5 Such etc.—Cp. 


~ 
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different from what constitutes the enjoyer, enjoyment, and the 
object of enjoyment which one experiences in the three states" 
(Kaivalya Up. 18). 

As the Mahākāśa (undifferentiated ether) is the substratum of the 
ether enclosed by the collective Upadhi (limitation) of the forest 
as well as of the ether enclosed by the individual Upddhi of the 
trees and hence is known as the Turiya (fourth), similarly the fourth 
aspect of Pure Consciousness, transcendental, all-pérvading, and 
undifferentiated, is the substratum of the collective and individual 
ignorance as well as of Jévara and Prdjfia with which these are 
associated. 
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50. ‘This Pure Consciousness which is known as the 
“Fourth”, when not discriminated; like! a red-hot iron- 
ball, from i ignorance and, the Consciousness with which 
it is associated, becomes the direct? meaning of the 
great Vedic dictum, and when discriminated, it gives us 
its implied‘ meaning. We 

1 Like etc.—There are two ways in which a word expresses its 
meaning. (1)The direct way or WT*T, e.g. when the word iron 
(sur: B ) directly signifies the object known as iron; (2) the indirect 
way or %&4, e.g. when the word iron—as in the sentence, “The (red- 
hot) iron scorches"—implies fire which is connected with the iron. 
Similarly, in the Vedic dictum, “Thou art That", the direct (ara) 
meaning of “Thou” is Consciousness associated with individual 
ignorance, і.е. Jiva, and the direct meaning cf “That” is Conscious- 
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ness associated with collective ignorance, i.e. Iévara. But the 
implied meaning of both terms is Pure Consciousness unassociated 
with ignorance. The point will be dealt with later on. 


2 Direct—Which is directly derivable from the sentence. 


3 Great Vedic dictum—There are four sentences known as the 
Mahayakyas which contain the essence of the wisdom of the Vedas. 


These are: 99 4-“*Тһоџ art That" (Ch. Up.6.8.7) 3 ята 
“This Self is Brahman” (Br. Up. 2. 5. 19); ЯЯ Я **Conscious- 


ness is Brahman” (Ait. Up. 5. 3); and ae samfea—-r am 
Brahman" (Br. Up. 1. 4. 10). Realisation of the meaning of these 
great utterances liberates one from bondage. 


4 Implied—As in the sentence Г ТЇ чїч: —which literally 
translated reads, “Тһе cowherd-village is in the Ganga,” the 
word Сайра means by implication not the stream, but the bank 
of the river. This meaning is derived from the sense of thesentence. 


THE EXTENSIONS OF IGNORANCE 
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„51. . This ignorance has two powers, viz the power of 
Eai and the power of projection. 2. 

This and the following paragraphs explain how Purc'Conscious- 
ness which is really one and indivisible appears as the multiple 
universe. 

1 Concealment—Because this power conceals the real nature of 
Brahman which is Existence-Consciousness-Bliss Absolute. 


2 Projection—This power gives rise to the itlusion of name and 
form. 
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52. Just as а small patch of cloud, by obstructing 
the vision of the observer,! conceals; as it, were,? the solar 
disc extending over many miles, similarly iguorance,3 
though limited by nature, yet obstructing the intellect* 
of the observer, conceals, as it were, the Self which is 
unlimited and not subject to transmigration. Such a 
power is this power of concealment. It is thus said: 
“As the sun appears covered by a cloud and bedimmed 
to'a very ignorant person whose vision is obscured by . 
the cloud, so also That which to the ‘unenlightened 
appears to be in bondage is my real nature—the Self— 
Eternal Knowledge" (Hastamalaka 10). 

1 Observer —The unenlightened observer. 

2 As it were—The sun, as a matter of fact, can never be covered 
by a cloud. ; 

3 Ignoronce—Maya which is neither gross пог subtle on account 
of its being indescribable, is here said to be limited. This com- 
parison is made only in relation to the Atman which it scems to 
envelop for the time being. 

4 Intellect—It means Consciousness associated with the intellect. 
Intellect being itself a product of ignorance cannot be covered by it. 

Even when a man thinks himself bound, he is in reality the 


blissful Atman. He has only forgotten his real nature and this is 
due to Maya. The aim of all Sadhana (spiritual practice) is to 
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realise the identity of Paramatman and Jivaétman. The concealing 

power of Maya makes а man forget his real nature like tl e small 


patch of cloud which obscures the mighty sun from the vision of 
the observer. 
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53. Тһе Self covered by this (concealing power of 
ignorance may become subject to Samsara (rélative 
existence) characterised by one's fceling as agent,! the 
experiencing subject, happy, miserable, etc., just as a 
rope may become a snake due to the concealing power 
of one's own ignorance. 


1 Agents etc.—NWhich one really is not. 
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54. Just as ignorance regarding a rope, by its in- 
herent power, gives rise to the’ illusion of a snake etc. ~ 
in the Tope! covered by it, so also ignorance;? by its own 
power creates in the Self covered by it, such phenomena 
as Дкаѓа etc. Such a power? is called the power of pro- 
jection. It is thus said: “Тһе power of pfdjection 
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P2 bs 
creates allfrom the subtle bodies to the cosmos” 
(Vakyasudha 13). 

1 Rope etc.—Consciousness inhering in the rope when covered 
by iggorance. Ignorance must have Consciousness for its sub- 
stratum. lt cannot rest on “nothingness”. When we mistake the 
rope for thesnake, the process of illusion is this: The all-pervading 
Сойѕсіоиѕпезѕ, here limited by the rope, is covered by ignorance 
and therefore we mistake the rope for the snake. 

2 Ignorance—The original and primordial Mayda. 

3 Such a power—The creative power of ignorance. 

Ignorance endowed with these twin powers of concealment and 
projection is the cause which transforms, as it were, the Pure Self, 
immutable, unattached and indivisible, into the Jéva and the world. 
As ignorance regarding the rope gives rise to the illusion of the 
snake, similarly ignorance regarding the Sclf, by its power of 
projection, brings before our mind the illusion of the phenomenal 
universe. 
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55. Consciousness associated with ignorance, pos- 
sessed of these two powers, when considered from its 
own standpoint! is the efficient cause, and when con- 
sidered from the standpoint of its Upadhi or limitation? 
is the material cause (of the universe). 

1 Оюп standpoint—When we look at the Consciousness-aspect ' 
mainly without altogether overlooking the association of Upadhi. 

2 Limitation—When welook at the Upadhi-aspect mainly without 
altogether overlooking the element of Pure Consciousness. 

The question arises whether Brahman is the material or the 
efficient cause of the universe, i.c. whether Brahman has created the- 
universe like the potter making his pot or whether Brahman has 
transformed Himself into the universe like the transformation of 
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milk into curd. Now the prima facie view is that Brahman is not 
the efficient cause, because in that case He would be quite different 
from His creation as the potter is from the pot he makes. But there 
is a Sruti passage which contradicts this standpoint Goat TR- 
-“Having projected it, He entered into it” (Tait. Up. 

2. 6). This passage declares that Brahman after projecting thc uni- 
verse entered into it. Further, Brahman cannot be the material 
cause of the universe. In that case, the cause and effect being the 
same, the universe would be a conscious entity and therefore it 
would not be unreal. These arguments of the opponent are thus 
refuted: Brahman associated with Maya, when looked upon from 
the standpoint of His Consciousness-aspect, is the efficient or 
instrumental cause, and when looked upon from His Upadhi-aspect 
is the material cause of the universe. It can be thus illustrated: 
Inert iron filings, when placed near a magnet, show movement. 
Similarly ignorance which is inert and lifeless shows activity owing 
to the proximity of Brahman. Therefore Brahman is instrumental 
to the activity and manifestation of Maya. Again, ignorance is the 
direct material cause of the universe, and therefore J4vara also, who 
is the Lord of Mayd, is indirectly said to be the material cause of 
the universe. As regards the contention that in case Brahman is the 
efficient cause the passage quoted from the Taittirlya Upanigad 
becomes meaningless, it may be said that the passage refers to 
Brahman as the material cause. Again, in explaining creation the 
Vedantin applies the Law of Vivarta which means the transfor- 
mation of the cause into effect without the former losing its own 
character, hence, apparent transformation. According to the 
Vedantin, the world is the Vivarta of Brahman, i.c. the whole 
visible universe is a mere illusion—an unrcal and illusory appear- 
ance—while Brahman is the only real entity. As the snake is the 
Vivarta of the rope, so is the world the Vivarta of Brahman. The 
law of Vivartais fundamentally different from the law of evolution 
(Parináma), which admits real change in the cause. Therefore if 
Brahman is posited as the material cause of the universe, it does not ` 
follow that the universe is also a conscious entity like its cause. 
Ignorance is unreal and therefore the phenomenal universe which 
is its effect is also unreal. 


42 
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56. Just as the spider, when considered from the 
standpoint of its own self, is the efficient cause of the 
web, and when looked upon from the standpoint of its 
body, is also the material cause of the web. 

The weaving of the web by the spider from its own glands isa 
well-known phenomenon. The spider is the efficient cause, as ' 
without the life-principle inherent in the spider, its material and 
inert body cannot weave the web. Again the life-principle of the 
spider without ils material body is equally impotent to weave the 
web. Therefore the spider is both the efficient and the material 
cause of the web. As the spider without the help of cotton and 
other materials makes the warp and the woof and therefore 
ultimately weaves the web, similarly the Supreme Deity also, one 
without a second before creation, through His own power of Маус 
Creates the entire universe from the gross objects to the highest 
cosmic manifestation. Cp. 
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E From Consciousness! associated with the pro- 
jecting power of ignorance which has а preponderance j; ^ 
of the quality of darkness, has evolved Akása which;? ` 
in its turn, has produced air, from air has come fire, 
from fire water, and from water earth. Аз in such 
Sruti passages, "From this Self has evolved Akasa” 
(Тай. Up. 2. 1. 1). yy 

1 Consciotsness—The purport of the Sruti is that the whole 
universe has evolved from Brahman. Ср.чечча& qd—'"AIl this 


(universe) is verily the Puruga Himself" (Rg-Veda 10. 90. 2). 
аф Wr атт erf errat дч чтатїт stafa aerate 


raft —" From which these creatures are born, through which 
they, when born, live and into which they return and enter” (Tait. 
Up. 3. 1). He Wael ast ma: wd Ss —"I am the origin of 
all, from Me everything issues forth” (Сїй 10. 8). а 

The Vedanta school of philosophy basing its arguments on such 
scriptural passages as these refutes the Saikhyas, according to 
whom the universe has evolved from the inert Рѓайһапа. Cp. 
Vedanta Sütras 1.1.5 and 2.2.1. It also refutes the atomic theory 
of the Nyaya school and finally establishes that Brahman is the 
ultimate cause of everything. ў 

2 Which etc.—Ether evolves air. It means that air is produced 
from Brahman associated with ignorance which had already been 
transformed into ether. In other words, air etc. are products of 
Brahman Itself. 
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`58. On account of the preponderance of inertia 


observed in them,! their cause also must have an excess _ 
of the quality of darkness (Tamas). At that time? the 
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qualities of Sattva, Rajas, and Tamas are reproduced? 
in ether etc., in accordance^ with the law that the quali- 
ties of the cause determine the qualities of the effect. 

‘This text explains how the ignorance associated with Conscious- 
ness which is the cause of ether, etc., is considered to have a pre- 
ponderance of Tamas. 

1 Them—Ether etc. 

2 At that time—At the time of creation. 

3 Reproduced—The five clements though containing the particles 
of Sattva and Rajas have a preponderance of Tamas. In comparison 
with the other elements, Akdéa contains the greatest amount of 
Sattva and the earth the greatest amount of Tamas. 

4 In accordance etc.—Indian philosophy says that the cause is 
turned into the effect. Therefore the qualities of the cause produce 
the qualities of the effect. 
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59. These! are called subtle? matter, rudimentary 
elements (Tanmatras) and uncompounded (Apaficikrta) 
elements. 4 

1 These—Ether, air, fire, water, and earth as originally projected. 

2 Subtle—As yet unable to participate in any action. When first 
evolved these elements have no gross forms. 

3 Rudimentary—The elements in their rudimentary state (ama ) 
possess only their own characteristic attributes. Thus the rudi- 
mentary ether (ama) is endowed with the quality of sound 
only. E б 
4 Uncompounded elements—The rudimentary elements, when 
first evolved, are unmixed, with one another. The gross ether is а 
combination of the original subtle ether with the other four subtle 
elements in a fixed proportion. This will be explained later on. 
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60. From these subtle ements are produced subtle 
bodies and gross elements. 


THE NATURE OF THE SUBTLE BODIES 
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^ 61. The subtle bodies are what are, known as the HE pe 


Litga-Sariras having seventeen “component parts 
si. 
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62. The component parts (of the Litiga-Sarira) are 
the five organs of perception, the intellect, the mind, the ~ 
five organs of action, and the five vital forces. 
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63. The буе organs of perception are the ears, the 
skin, the eyes, the tongue, and the nose. 
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64. These! are produced separately? іп consecutive © / 
order from the Sattya particles of ether etc. 
1 These—The five organs of perception. 


2 Separately—The ears are produced from the Sattva particles 
of ether, the skin from those of air, the eyes from those of fire, the 
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tongue from those of water, and the nose from those of earth, as 
opposed to mind, etc., which are produced from a combination of 
. all the elements. See para 70. 
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65. Intellect (Buddhi) is that modification of the 
internal -instrument (Antabkarana!) which determines.” 


1 Antalkaraga—Theinner organ, of which Citta, Buddhi, Manas, 
and Ahamkdra are the different aspects. 


2 Determines—The real nature of an object. 
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66. The mind (Manas) is that modification of the 
internal instrument which considers the pros and cons 
of'a subject (Sankalpa and Vikalpa!). 

1 Sankalpa aud Vikalpa—These two terms can be explained 
either in relation to thought or action. When a person cannot 
determine whether a particular object is this or that or when he 
cannot determine whether he will perform a particular action or 


not, then the aspect of the internal organ.called Manas is said to. 
function. : 


зма ranged: UR 

67. The mind-stuff (Citia) and egoism (Ahamkàray ` 
are included in the intellect (Buddhi) and the тпа / 
(Manas) respectively. : 
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68. “Memory (Citta) is that modification of the inner 
organ which remembers. 
This is included in Buddhi or the intellect. 
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69. Egoism (Ahamkara) is that modification of the 
inner organ which is characterised by Self-consciousness. 

The word Antakkarana-vrtti means a modification of the inner 
organ. According to the Vedanta philosophy when an organ 
perceives an object the mind transforms itself into the object. 
When, for instance, the eye sees a pot the mind projects itself 
through the eye and takes the form of the pot. When the Antah- 
karana becomes absolutely sure of the existence of the pot then it is 
known as Buddhi, but when it cannot determine whether it is a pot 
or something clse, then it is called Manas. Similarly when the 
Antahkarana remembers an object it is denoted as Citra. Lastly, 
when it establishes the relationship of "I" or “mine” with the 
object as, for example іп, “T know the object," “I am happy" or 
_“‘mine is the happiness," it is known as Ahamkara. 


(qm агачтан fife 
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70. These, be it noted, are produced from the 
, combination of the Sattva particles of ether etc. 


1 These—The Manas etc. 
This text shows that these also are material objects. 
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71. On account of their being luminous! "they? are 
said to ‘be the. products of the Sattva particles. 
1 Luminous—Cp. ‘Of these the quality of Sartva, from its purity, 
is luminous and healthy” (Gita 14. 6). 
They—The five organs of perception as well as the Manas etc. 
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72. This intellect (Buddhi) together with the organs 
of perception constitutes the intelligent! sheath? 
(Vijiianamayakoéa). 

VIntelligent—Buddhi or intellect is called Vijfianamaya 
(intelligent) as it is the product of Sattva and has an excess of 
luminosity owing to its association with the organs of Perception. 

2 Sheath—Because it covers the Self like a sheath. 
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73. This Vijidnamayakoéa,! on account of its being 
conscious that it is an.agent? and enjoyer and that it is 
happy or miserable etc., is called the phenomenal? Jiva 
(the individual self) subject to transmigration to this 
and the other worlds. , 


1 Viffianamayakoéa— TheJiva or the embodied being is, accord- 
ing to the Vedanta Philosophy, Pure Consciousness limited by or 
reflected in this Koéa. 

2 Agent—Cp. fasta 33i wie, wai тїз A—“The Vijüüna 
(intelligence) performs sacrifice. It also performs all works" 
(Tait. Up. 2. 5). 3 

SPhenomenal—As opposed to WTXWIfS« or absolute reality, 
From the absolute standpoint the Jéva is identical with Brahman as 
set forth in the famous line RT sed ЭТТЕН ЖАТ Stat ada sTT— 
“Brahman alone is real and the world isan illusion. TheJévais noth- 
ingelse but Brahman.” As such theJiva cannot have any conscious- 
ness of agency, enjoyment, pain etc. We impute this to it from the 
empirical standpoint of the world. “Не, imitating the intellect, 
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К, wanders between the two worlds, as if thinking, as if moving" 
(Br. Up. 4. 3. 7). This identity with Brahman is realised only in 
Samadhi. - / e 


For the characteristics of the Ја, according to Sankara, refer 
to his commentary on Vedanta Siitras 2. 3. 10—20, 30—50; 3. 2. 
5—10. 
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74. The mind with the organs of perception Bn- 
stitutes the mental/sheath (Manomayakośa). 


afaa aannamen 1\9! 
75. The organs of åction are the organs of speech, 


the hands, the feet, and the organs of evacuation and 
generation. 


ЧҮЙ pean A STE: 
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76. These! are produced separately in“cOnsecitive / 
order from the active (Rajas) particles of ether etc. 
1 These—The organs of actions. They have been produced 
separately from the Rajas particles of ether, air, fire, water, and 
earth respectively. 
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f. 
Z NS 77. The five vital forces are the Prüna, Арапа, 
Vyana, Udana, and Samàna. 


5 
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78. Prana is that vital force which goes upward and 
has its seat at the tip of the nose.! 


1 Nose—Really Prága has its seat in the heart. Cp: MTT: gei— 
“Prana is in the heart" (Tait. Br. 3. 10. 8. 5). But its presence is 
directly felt at the tip of the nosc. 


emit ятатататачатечто атна | зеп 
79. Арапа is that vital force which goes “downward! 
and has its seat in the organs of excretion. 
1 Downward—Below the navel. 
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80. Vyana is that vital force which moves in all, 
directions and pervades the entire body. - 


чат ATA Foe эєезти+ап- 
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81. айпа is the ascending vital force which helps 
the passing out from the body and has its seat in the 
throat.! 


1 Throat—Though at the time of death the subtle body may pass 
out through any part of the body, yet the throat is most often 
this exit. 
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82. Samana is that vital fo which ТЕТЕ 
food and drink and has its seat in thejmiddle of the body. 


ML —u KM xe iA 
\o ^ ; 
7" SUPERIMPOSITION 51 


ейт чї «аа чага eria 


лч req 14311 «f 


83., Assimilation means digestion of food and its 
conversion into chyle, blood, and other materials of the 
body. теа 


These five vital forces are really one, but they are differently 
named on account of their different functions. 


атаа: чеч ае ew 

84. Others! say that there are five more vital forces 
known as Naga, Kürma, Kykala, Devadatta, and Dhanaii- 
Jaya. Ados ets 
10thers—The followers of the Saikhya philosophy. 
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-erüctation, Kürmd Psi the eyelids, Krkala creates 
hunger, Devadatta produces yawning and Dhanaüjaya 
nourishes the body. Saw 

1 Opens etc.—and closes them. 
N 
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86. Some! say that on account of their being includ- 

ed? in Praga etc., the vital forces are really five in number. 
1 Some—The school of Vedantins. 

2 Included—The Sruti also, contrary to the Sánk/tya philosophy, 


declares that the vital forces are only five in number, viz Prāga, 
Арапа, etc. Cp. Br. Up. 1. 5..8. 
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87. These five vital forces, viz Prana etc., are pro- 
duced from the combination of the active (Rajas) parti- 
cles of ether etc. 


Préga etc. are, therefore, material Objects. 
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88. These five vital forces such as Prüna etc., together 
with the organs of action, constitute the vital sheath 
(Prünamayakoáa!). Its active nature? shows that it is 
the product of the particles of Rajas. 


1 Pránamayakosa—Prapanmaya means consisting of the Prāgas 
or vital forces. 
2 Active nature—Such as movement, progression, etc. 
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89. Among these sheaths, the intelligent sheath 
( Vijinamayakoéa) which is endowed with the power of 
knowledge! is the agent; the mental sheath (Mano- 
mayakoáa) which is endowed -with Í will-power? is the 
instrument; and the vital sheath (Prümamayakosa) 
which is endowed with activity is the product. This 
division has been made according to their respective 
functions. These three sheaths together constitute the 
subtle body.4 


1 Power of knowledge—Vijiiana or intelligence has this power 
on account of its proximity to the Айтпап. 


2 Will-power—Will is a function of the mind. Cp. ST: Чаї 


— “Desire, resolution, doubt, etc. all these arc modifi- 
cations of the mind” (Br. Up. 1. 5. 3). 


3 Respective functions—The agency of the intelligent sheath has 
been established on the ground of its closeness to the Atman. The 
Self (perceiver) in spite of the presence of the sense-organs and the 
object can perceive the object only when the mind is attached to it. 
Therefore the mind is the instrument. The objects arc always 
present before the perceiver. But it is the mind alone which cognises 
them. As people say, “Му mind was elsewhere, I did not sce; my 
mind was elsewhere, I did not hear." The vital sheath is the pro- 
duct, as the following Sruti passage speaks of the Préua or the vital 
force as the product of speech and mind. “They (speech and mind) 
became united and out of that union Praga was born” (Вг. Up. 
1. 5. 12). 


4 Subtle body—This accompanies the Jiya during transmigration. 
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90. Here also the sum total of all the subtle bodies, 
when looked upon as one,! like a forest or a reservoir, is 
called Samasti or aggregate and when viewed as many, 
like the trees or quantities of water, is called Vyasti or 
individual. 

As in the.case of ignorance, all the subtle bodies that are in the 
universe may be looked upon collectively or individually, like a 
forestandthe trees that form it, or like a reservoir and the quantities 
of water that make it up. In tho former case it is an aggregate or 
totality, and in the latter it denotes the different individuals. 
Consciousness that identifies itself with this aggregate as am un- 
divided whole, is known as Hiranyagarbhka, whereas the Conscious- 
ness that identifies itself with each of the subtle bodies is called 
Taijasa. 

1 Looked upon as one—That the subtle bodies may be looked 
upon as one and as many is borne out by the following Sruti 
passages: fex Wal ат RDURUTUI—'"To whatever object a 
man’s own mind (Festes) is-attached” (Br. Up. 4. 4. 6); 
aad d пт eq 91: —“Тһо mind is endless, and the 
Viévadevas are endless” (Br. Up. 3. 1. 9). 

That the aggregate and the individuals are but different modes of 
looking at the same principle is known from the following Srutj 
_s Passage: HR afata ча: —“Идуи is each individual 
and Vayu is the aggregate" (Br. Up. 3. 3. 2). 
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91. Consciousness associated with this fotality is / 
called Siitratma,! Hiranyagarbha, and Prüna? еіс.,3 
because it is ‘immanent everywhere and because it 
identifies itself With the five great uncompounded ele- 
ments* endowed withthe powers of knowledge, will, 
and activity. 


1 Sütrátmá—Ihat Soul which pervades the universe as a thread 
runs through a garland. : У 
2 Prága—It is called Praga on account of its possessing the power 
of activity. As regards the conception of Hirayyagarbha, compare 
. the following Sruti passages: faxum: ЖЯЧЧЧТЙ—“Ригзї there 
came Hirayyagarbha" (Rg-Veda 10. 121. 1). faxum serrata 
qd—"He first produced Hiranyagarbha” (буе. Up. 3..4). ,, 
ен Tat ч eft NTU— "Which is that one deity?—Praga”’ Га сг?) 
(Br. Up. 3. 9. 9). JA, wf 
3 Etc.—Such epithets as Prajapati and Brahma are also included. / ~“ / 7 
4 Uncompounded / elements—The five great, elements not yet / 
combined with one another. See note 4 on para. 59. The term 


sated will be explained later on. 
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92. This aggregate made up of the three sheaths such 
as Vijfidnamayakoéa etc. (which forms the limiting 
'adjunct) of Hiranyagarbha is called the subtle body as 
it is finer than the gross universe. It is also called the 
dream state, as it consists of the impressions of the 
waking state; and for that very reason it is known as the 


merging place? for the gross Universe. | 
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1 Dream State—Because it corresponds to our dream state, 
which is the state intermediate between the waking state and the 
state of dreamless sleep. Cp. “The third or the dream state is the 
meeting place of this world and the next" (Br. Up. 4. 3. 9). 

2 Merging place etc.—The gross physical phenomena scen in the 
waking state are experienced in the dream state as mere ideas. As 
the same thing also happens on a cosmic scale, the gross universe is 
transformed on the plane of Hiragyagarblia into a subtle universe. 
Hence this state is designated as one in which the gross universe is 
merged, just as it happens in dreams. 
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93. Consciousness associated with each individual 
subtle body is known as Taijasa (full of light) on account 
of its being associated with the effulgent! inner organ 
(Antahkarana). 

1 Effulgent—It means full of ideas as opposed to gross 
experiences. 
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94. The individual limiting adjunct of Таўаѕа too, 
made up.of the three sheaths, such as Vijfiánamayakoéa 
etc., is called the subtle body, as it is finer than the gross 
body. It is also called the dream state, as it consists of 
the impressions of the waking state, and for that very 


. reason it is known as the merging place for the gross 


body. 
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95. The Sūtrātmā and Taijasa, at that time,! through 
(subtle) functionings of the mind, experience the subtle 
objects.2 Witness such? Gruti passages as, “Тајјаѕа is 
the enjoyer of subtle objects” (Mand. Up. 3). 

1 At that time—During the dream state. (OU M 

2 Subtle objects—The dream-objects have meicly an appearance 


and have no reality. They агёсайейятКГЯТГЕ orillusory, A dream 
is not mere memory because it is ' perceived directly. Nor is it 
sound slecp because we perceive in that state some objects. Again 
it is not a waking experience, because there is no reality about the 
objects, place, or time seen in a dream. “There are no (real) 
chariots in that state, no horses, no roads, but he himself creates 
cliariots, horses, and roads" (Br. Up. 4. 3. 10). 

3Such etc.—Cp. Teas Ner eta wafr— 
—"Thereforc, he (Taijasa) takes finer food, as it were, than the 
corporeat Self (Vaidvanara)" (Br. Up. 4. 2. 3). 
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96. Here also the aggregate and individual subtle 
bodies are identical, like a forest and its trees or like a 
lake -and its waters, and the Sé&trütmü and the Taijasa, 
which have those bodies as their limiting adjuncts, are 
also identical like the spaces enclosed by a forest and its 
trees or like the skies reflected in the lake and its КЕЗ, 
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97. Thus do the subtle bodies originate. 


THE NATURE OF THÉ GROSS BODIES . 
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98. But! the gross elements are all compounded. 


1 But—This shows the différence in composition of the gross 
elements from those of the subtle ones. я 
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99; The compounding takes place thus: Each of the 
five elements, viz ether etc., is divided into two equal 


- parts; of the ten parts ‘thus produced five—being the: 


first half of each element—are each ‘sub-divided into 


- four equal parts. Then leaving one half of each element, 


to the other half is added one of these quarters from 
each of the other four elements. ? 


At the time of creation the five elements remain іп ап uncom- 
pounded state. As such they cannot produce the phenomenal 
objects of the universe. These subtle elements are then said to 
remain in the Apaftctkyta state. Afterwards these elements combine 
with one another in a certain ratio, viz half of itself plus onc- 


` eighth of each of the other four. 


ORT 


SUPERIMPOSITION 59 
SERE: RAT ie д | 
{ят {чата saa ag яяя Ч: | 
IEEE аі PIS EE] = u” sf u 
E 1199011 
: 100: - Thus it has been said: “Ву dividing each ele- 
ment into two equal parts, and sub-dividing the first half 
of each element into four equal parts, and then adding 
to the other half of each element one sub-division of each 


of the remaining four, each element becomes five in one.” 
The reference is to Райсайа& 1. 27. 
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101. The'áuthoritativeness of. this method of com- 
pounding should пос Бе questioned for the triple combi- 
nation! described. in the Sruti indirectly? refers to this. 
` 1Triple combination—The process of Trivrtkarapa is mentioned 
in the Sruti—"Let me make cach of these three tripartite” (Ch. 
‘Up. 6.3.3). According to this passage the Lord first created fire, 
water, and earth and combined them according to the process of 
Trivrtkaraga. This process is also similar to that of. Paficikaraga. 
Each of the gross elements fire, water, and earth contains half of 
its own kind and one fourth of each of the other two. 

2 Indirectly—Though in the scriptural passage regarding Trivrt- 
karaya there is no mention of ether and air, yet other passages 
speak of them. Cp. ARAT: ATH: Tie: —"Ether came out 
of the Self.” The creation of five elements is supported by the Sruti 
and Smrti Ether and air have been apparently left out in the 
Trivrtkarapa process. This apparent contradiction has been 
reconciled in the Vedanta Sütras. Vidvattamücürya, а great Vedün- 
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tic teacher, remarks that as cther is all-pervading and without it 
nothing can exist, and as force, symbolised by air, is also at the 
root of all movement, and nothing can exist apart from it, therc- 
fore ether and air are to be taken for granted along with fire, water, 
and earth, and the Bruti speaks of Trivrtkaraņa only as a more 
convenient mode of expression. Therefore the Sruti passages about 
Trivrtkaraga indirectly refer to Paiictkaraya. 
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102. Though these five gross elements are alike in so _ 


far as each of them contains the five elements, yet they 
are differently named as ether etc. ‘owing to the “рге- 
ponderance! of a particular element in them" (Brahma 
Sütras 2. 4. 22). 


1 Preponderance—Each is named afte) :he element it contains 
in the largest proportion. 
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103. At that time! ether manifests? sound; air 
manifests sound and touch; fire sound, touch, and 
form; water sound, touch, form, and taste; and earth 
manifests sound, touch, form, taste, and smell. 

1 At that time—When they are compounded. 


2 Manifests—Sound, which lies in a potential state in ether, 
manifests at the time of Райс агата. Thus cach succeeding element 
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has a special property of its own to which аге added those of the 
preceding elements. 
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104. From these compounded elements have evolved. 
the seven planes, existing one above the other, viz Bhar, 
Bhuvar, Svar, Mahar, Jana, Tapas, and Satyam; and the 
seven nether planes, one below the other, viz Atala, 


Vitala; Sutala, Rasütala, Talitala Mahatala,.and Pātāla; . . 


the world, the four kinds of gross bodies contained in it, Ká 
together with the food and drink appropriate to them, 
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105. The four kinds of gross bodies are those that 

are born of the womb, the egg, moisture, and the soil. 
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' 106. Those that are born of the womb refer to men, 
beasts, etc. 


` 
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107. Those that come out of the egg are the birds, 
reptiles, etc. 2 
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` 108. Those that are born of moisture are the lice, 


mosquitoes, etc. bl аР tous < 
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109. Those that spring from the soil are the trees, 
creepers, etc. 
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110. Here also all the gross bodies, іп their fourfold 
variety, may be spoken of collectively or individually 
according as they are thought of as one like a forest or a 
lake, or many like the trees and the quantities of water. 

The gross bodies, also, may be regarded as collective or individual 
according to the way of looking at them. All the gross bodies may 
be looked upon as one whole, like a forest, or they may be looked 
upon as separate entities like the trees їп а forest. 
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111. Cnisciousseis associated with this aggregate 
of gross bodies i iscalled Vaisvanara and Virat on account 
of its identification! with all bodies, and from its mani- 
festation in diverse ways respectively. 


1 Identification—Thinking that all the bodies in the universe 
together form its body. 
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112. This aggregate gross body of his! is called the 
alimentary sheath (Annamayakoga) on account of its 
being a modification of food,? and is said to be in the 
waking state on account of its being the medium for the 
enjoyment? of gross objects. 

1 His—Of the Viràf. 

2 Food—Eaten and assimilated by the parents. 

3 Enjoyment, etc.—Through the senses. 

The Pure Consciousness is called Anandamaya, Vijfianamaya, 
Monomaya, Prágamaya, and Annamaya when associated with 
ignorance, discriminative faculty (Buddhi), mind (Manas), vital 
force (Prána), and the physical body (Anna) respectively. 


LE . 
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7, 113. Consciousness associated with the individual 
gross body! is designated as Visva on account of its 
entering the gross body etc. without giving up its identi-. 
fication with the subtle body. 
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1 Individual gross body—Any one of the various individual gross 
bodies of the four kinds enumerated above. 

The Jiva or embodied soul has three kinds of limitations, viz 
that of ignorance, the subtle body, and the gross and the subtle 
body—in dreamless sleep, dream state; and waking state respective- 
ly. The embodied soul identifying itself with each of these limita- 
tions is known as Prüjiia, Taijasa, and Vidva respectively. 
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114. This individual gross body of his (of the Jiva) 
is also called the alimentary sheath on account of its 
being а modification of food, and is said to be in the 
waking state.! 


1 Waking state—Because its existence is perceived in the waking 
state only. 
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115. Both Й#уа and Vaiévanara at that time,! 
perceive the gross objects, viz sound, touch, colour, 
taste, and smell, respectively through the five sense- 
organs, such as the ears etc., controlled respectively by 
(the presiding deities, viz) the Quarters? (Dik), Air 
(Vayu), Sun, Varuna, and the two Aévins. They also 
perform the functions of speech, acceptance, walking, 
excretion, and enjoyment respectively through the five 
organs of action, such as the tongue etc., controlled 
respectively by Fire, Indra, Vignu, Yama, and Prajapati. 
They also experience uncertainty, determination, per- 
sonality, and remembrance, respectively through the 
four inner organs, viz mind, intellect, egoism, and 
memory (Citta) controlled respectively by the Moon, 
Brahma, Siva, and Visnu. Witness such Sruti passages? 
as: “Whose place is the waking state, who is conscious 
of the external world” (Mand. Up. 3). 

1 The way in which Viéva and Vaiévanara come into touch with 


the universe, internal and external, during the waking state is 
being indicated. 


2 Quarters etc.—These are the presiding deitics of the various 
external organs. They regulate the activities of these organs. 


3 Passages—The remaining portion of the passage is “апа who 
enjoys the gross objects, is the first aspect (of the Atman)." 
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116. Неге also the individual and collective gross 
bodies are identical as before,! like the trees and the 
forest, or like? the quantities of water and the lake; and 


6 
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so are Visya and Vaisvanara, which are respectively 
associated with those bodies, identical, like the spaces 
enclosed by the trees and the forest, or like the reflections 
of the sky in the quantities of water and the lake. 

1 As before—The reference is to para. 96. 


2 Qr like—These two similes, frequently repeated in the book, 

refer to two distinct Vedantic theories on the identity of Jēra and 

` Brahman—the theory of reflection and the theory of apparcnt 

limitation. The former theory holds that the Jive is a reflection of 

Brahman, while according to the latter theory the Java is separated 

from Brahman by Upédhis or limiting adjuncts superimposed by 
ignorance. 
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117. Thus has the gross phenomenal universe evolved 
from the five compounded elements. 


THE LIMIT OF SUPERIMPOSITION 
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118. The sum total of the gross, subtle and causal 
worlds makes a Vast Universe as the sum total of smaller 
forests makes a vast forest, of a collection of smaller 
lakes makes a vast expanse of water. 
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Having explained before how the different aggregates are formed 
from the individuals comprised in cach, the text now explains how 
a higher aggregate is formed out of those very aggregates. Just as 
different forests each containing a particular specics of trees, when 
taken together, constitute a vast forest, or as a number of lakes of 
various dimensions make a vast expanse of water, viz the sea or the 
ocean, so also the totality of gross, subtle, and causal worlds makes 
a Vast Universe. 
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119. Consciousness associated with this! from 
Vaiévánara to lévara? is also опе and the same, as the 
space enclosed by a number of smaller forests is the 
same as that enclosed by the big forest of which they 
form part, or as the sky reflected in different smaller 
lakes is the same as that reflected in the vast expanse of 
water which they form. 

1 This—This Vast Universe. 

2Vaisvanara to lévara—i.e. Vaiévanara, Hirányagarblia and 
Iévara, associated respectively with the gross, subtle, and causal 
worlds. 
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120. Consciousness, unassociated with any adjuncts 
(Upüdhis) whatsoever, when not discriminated—like 
the red-hot iron-ball—from the Vast Universe and the 
Consciousness associated with it, becomes the direct 
import of the (great) Vedic dictum, “АШ this is verily 
Brahman” (Ch. Up. 3. 14. 1), and when discriminated 
from them it becomes the implied meaning of that text. 

Sec notes on para. 50. 
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121. Thus has been shown, іп general, the process of 
superimposition, which is the attributing of unreality 
to the real. 


Sec para. 32 and note. 


CHAPTER III ) 
THE JIVA AND SUPERIMPOSITION 
THE CARVAKAS . A 
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122. Now will be considered, in particular, how! 
people variously superimpose on the innermost Self 
such ideas as “I am this,” “I am this,” ctc. 
1 How etc.—That is when one identifies oneself with such 
extraneous objects as son, property, etc. which are clearly other 
than one's own Self... A rM - 
Q parue been Sth { iha 
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123. (Thus for iud an extremely deluded шап dece 
speaks of his son as his own Self, on account of such Sr 
Sruti ruti passages as, “Verily the Self is born as the son,” 

~ vowing also to the fact that)one loves one’s son as one’s 
own Self, and further because of the experience that 
one feels oneself prosperous or ruined according as 
one's son fares well or ili. 


ащ 
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Three kinds of proofs are given above, viz scriptural evidence, 
inference, and direct perception. The real significance, however, of 
the passage quoted here is that the son is very dear to oneself. 
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124. ` One school of Carvakas,! however, holds that 
this physical body is the Self, on account of such Sruti 
passages as, *Man? is constituted of the essence of food" 

`(Тай. Up. 2. 1. 1), owing also to the fact that a man 
rushes out from a burning house even leaving behind 
his son, and further because of such experiences as, 
“I am stout,” “I am thin,” etc. 

1 Carvakas—They are thorough materialists. 

2 Man etc.—This passage, however, refers only to his physical 
body which is the product of the food he assimilates, and not to his 
real nature. 

The author describes the different views held regarding the nature 
of the Self. Each succeeding view is less crude and comes nearer 
the mark than the preceding one. Ultimately all the views аге 
refuted and the real nature of the Self as set forth in the Vedanta is 
established. 
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125. Another school of Carvakas speaks of the 
sense-organs as the Self, on account of such Sruti pas- 
sages as, "The sense-organs went to their father, Praja- 
pati, and said,” (Ch. Up. 5. 1. 7), owing also to the fact 
that the movement of the body ceases when the organs 
cease to work, and further because of such experiences 
as, “I am blind of one eye,” “I am deaf,” etc. 

This school of Carvékas refutes the contention of the former 
school that the body is the Sclf by the argument that the body is 
inert when the sense-organs cease to function. The Sruti quoted in 
the preceding paragraph is meant, according to this school, only to 
explain the Self from the standpoint of gross matter, as otherwise 
other scriptural texts would be contradicted. If the body уеге the 
Self, then a youth should remember the activities of his infancy, 
which he does not. Again the experience that one is stout, etc. arises 
out of a false identification of the body with the Self. Therefore the 
real Self, this school contends, is the sensc-organs. 
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126. Still another school of Carvakas holds that 
Prüna or vital force is the Self, on account of such Sruti 
passages as, Different from and more internal than this 
(the physical body) is the Self which consists of the vital 
force" (Tait. Up. 2. 2. 1), owing also to the fact that 
with the cessation! of the working of the vital force, the 
sense-organs cease to function; and because of such 
experiences as, “І am hungry,” “I am thirsty,” etc. 
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1 With the cessation etc.—That is, at the time of death. 


This school refutes the former school on the ground that the 
Sruti quoted in the preceding paragraph implies that the vital force 
is the controlling agent of the sense-organs. If the sense-organs 
were the real Self, then such Sruti passages as, “They dissolve on 
reaching the Self,” would be contradicted. The experience, such as, 
“I am deaf", etc. arises from falsely attributing deafness etc. to the 
Self. Thirst, hunger, etc. are the creation of the vital force, as man 
cannot live without food and drink. This is the contention of those 
who accept the vital force to be the Self. 
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127. Yet another school of-Carvükas holds that 
mind (Manas) is the Self, on account of such Sruti 
passages as, “‘Different from and more internal than this 
(which consists of the vital force) is the Self which 
consists of mind" (Tait. Up. 2. 3. 1), owing also to the 
fact that the vital force etc. cease to work when the mind 
goes into deep sleep,! and further because of such 
experience as, "I am neto the е pros and cons," 
etc. di Fy у WW 

1 Deep sleep—Dreamless чер. t 

This school refutes the former on the ground that the function of 
the vital force is controlled by the mind. Besides, why isolate one 
out of five aspects of the vital force? The scriptural text referred to 
in the previous paragraph means that the Self performs its activities 
with the help of the vital force. Again by the mere power of the 
mind a man gets certain experiences such as dream etc., суеп when 
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the sense-organs are withdrawn from their objects. The mind, the 


school contends, with its characteristic power of wei hi 
subject, is the real Self. е ез уре 
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128, As against this, the Buddhists say that the 


‘intellect is the Self, on account of such Sruti( passages. 


as, “Different from and more internal than this is-the 
Self which consists of Consciousness” (Tait. Up. 2. 4. 1), 
owing also to the fact that the instrument becomes 
powerless in the absence of the agent and from such 
experiences as, “I am the agent,” “I am the enjoyer,” 
etc. : 


The mind is merely an instrument for experiencing pleasure and 
pain, etc. Therefore there must be an agent separate from the 
instrument and controlling it. The intellect (Buddhi), according to 
the Buddhist, is the Self. Again if the mind were the agent, requiring 
no other instruments for knowledge than the sense-organs, then 
there would be a confusion of experience on account of the 
simultaneous contact of the sense-organs with their objects. ‘This 
confusion is avoided if we accept an agent other than the mind, 
which uses jt as an instrument. 


This is the doctrine of the Buddhist idealist, known as. the 
Yogacara, who accepts a stream of ideas (vijfdna) alone to be real 
and rejects everything clse as non-existent. 


med 
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129. The Prabhakaras! and the Tarkikas on the 
other hand say that ignorance? is the Self on account of 
such Sruti passages as, “Different from and more internal 
than this is the Self which consists of bliss” (Tait. Up. 2. 
5. 1), and owing also to the fact that during sound sleep 
the intellect etc. merge in ignorance, and further because 
of such experiences as, “I am ignorant,” “I am devoid 
of knowledge,” etc. 

1 Prabhakaras—The followers of the Mimazhsaka philosopher 
Prabhükara. 

2 Ignorance—means something different from and opposed to 
the “momentary consciousness” of the Buddhist. 

Prabhakara argues like this: In deep sleep the intellect etc. merge 
in ignorance, i.e. in something different from consciousness. Again 
onearising from deep sleep recognises himself to bethesame person 
who wasasleep. Asthereis no consciousness in deepsleepit follows 
that the Self is ignorance or something different from consciousness 
as shown by its absence. ^ 
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1 30. The Bhittas! on the contrary say that con- 
sciousness? associated with ignorance is the Self, on 
account of such Sruti passages as, “During dreamless 
sleep the Atman is undifferentiated consciousness? and 
full of bliss’4 (Mand. Up. 5), owing also to the fact? that 
both consciousness and unconsciousness are present in 
a state of dreamless sleep and from such experience® 
as, “I do not know myself,” etc. 

1 Bhattas—They are the followers of the Mimürsaka philosopher 
Kumürila Bhatfa. 

2 Consciousness, etc.—The Self, according to .this school, is 
associated with both knowledge and ignorance. It is material. 

3 Undifferentiated consciousness—Though the forms are there, 
they are not distinguished because of ignorance. 

4 Full of bliss—and not bliss itself. - 

5 Fact etc.—This school infers from the experience of dreamless 
sleep that the Self must contain elements of both consciousness and 
unconsciousness. Unless a man retains consciousness in that 
state, hecannot say, on waking, that he hadslept well. In dreamless 
sleep the sense-organs cease to function; therefore this knowledge 
cannot come from the sense-organs. Again ignorance itself, being 
material, does not possess any illumining property. Therefore the 
Self must possess consciousness as an inherent quality which 
accounts for the refreshed feeling a man has after a sound sleep. 
Again he also says, “J did not know anything then." This experience 
shows that ignorance is another attribute of the Átman. 

6 Such experience—Even in the waking state a man says, "I do 
not know myself,” though he is aware of his own existence. There- 
fore the Self is, according to this school, consciousness associated 
with ignorance. 
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131. Another school of Buddhists says that the Self 
is identical with the void, on account of such Sruti 
passages as, “Іп the beginning there was non-existence” 
(Ch. Up. 6. 2. 1), owing also to the fact that there is an 
absence of everything during dreamless sleep, and 
further because of the experience, regarding his non- 
existence, of a man who has just awakened; as when he 
says to himself, *During the dreamless sleep I was non- 
existent.” 


This is the view of the Madhyamika school of Buddhism, which, 
interpreting literally a saying of Buddha, maintains that everything 
is void. According to this school, the Self is neither intelligent nor 
a substance. - The Sruti quoted in the text simply mcans that the 
world of names and forms was non-existent, that is, undifferentiated 
before creation, and not as this school would like to interpret it. 


SEND OF THE TRUE NATURE OF 
THE SELF 


UAT чатта ч 1193411 


132. Now it will be shown that all these items from 
the son to the void are not the Self. 
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133. Since in all these fallacious citations of scriptur- 
al passages, arguments and personal experiences, made 
by the different classes of people enumerated above 
beginning with the extremely deluded,’ in support of 
their respective views about the Self, the subsequent 
view contradicts the previous one, it becomes quite 
clear that all these items from the son to the void 
are not the Self. 


1 Extremely deluded—paragraph 123. 
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134. Moreover none of the items from the son to the 
void is the Self, because all those fallacious citations of 
scriptural passages, arguments, and personal experi- 
ences in support of them are all nullified for the following 
reasons: first because they contradict strong scriptural 
passages! which describe the Self as not gross, without 
eyes, without the vital force, without the mind, not an 
agent, but Consciousness, Pure Intelligence and Exist- 
ence; secondly because they are material and are illu- 
mined by Pure Consciousness and as such are unreal, 
like a pot etc.; and lastly because of the strong intuition 
of the man of realization that he is Brahman. 


> 
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1 Strong scriptural passages—That the Self is born as the son is 
contradicted by the Sruti, PRAA: MAMAA- 
'—“Some wise men desiring immortality realized 
the innermost Self by restraining the senses” (Katha Up. 4. 1). 
‘That the Self is the physical body is contradicted by the Sruti 
T: T [—"It is neither gross nor fine, neither 
short nor long” (Br. Up. 3. 8.8). That it is not the sense-organs 
is declared by the Sruti TA: MA Taf — "It has no 
eyes nor ears, no hands пог feet” (Mund. Up. 1. 1. 6). That the 
Self is the vital force or the mind is refuted by the Sruti 
WAT: S[90— "Without the vital force and without the mind, 
pure” (Mund. Up. 2. 1. 2). That the Self is not intellect is declared 
by the Sruti SFT&TETKRT. {ЧЕЧ Waal—“The Self is infinite, 
all-formed and non-agent" (Svet. Up. 1. 9). That the Self consists 
of bliss is contradicted by Я «ПКТ Aer WW Faquatseq— 
“There is no one to know me. I am eternal Consciousness” (Kaiv. 
Up. 21). That the Self is Consciousness associated with ignor- 
ance is contradicted by such Srutis as EIN — 
“I am Pure Intelligence, the Absolute Good” (Kaiv. Up. 18). That 
the Atman is non-existence or void is contradicted by such Srutis 
as Ted VASAT ЗП "In the beginning, my dear, all this 
was only Existence” (Ch. Up. 6. 2. 1); ЧЧ Ч ATM —“It is 
truth. Itis the Self” (Ch. Up. 6. 8. 7). 


There are many other scriptural passages to support the view 
that the Self is not the son etc., but something eternal, infinite, and 
transcendental. Cp. VW Ч NAT Wafeatt:—“He is thy Self which 
is within all” (Br. Up. 3.4. 1), TOTEE ATTA TATA ET STAT 
Э ЧЇ d Ч fag:—“They who know the Vital Force of 
vital forces, the Eye of the cye, the Ear of the ear, the Mind of the 
mind” (By. Up. 4.4.18); Gat Arat тач ANT "WT Te— 
“Whence the senses together with the mind return baffled” 
(Tait. Up. 2. 4). 


It should not, however, be thought that the scriptural passages 
quoted by those who call the son etc. the Self are wholly meaning- 
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less. As the Self is too subtle for ordinary understanding, the 
passages in question gradually train the mind to dwell on finer and 
finer aspects of the Self. This is called the Arundhatt Nyaya. One 
wishing to locate the tiny star called Arundhatt is first directed to 
look at bigger and brighter stars. Gradually he comes to the right 
star. Similarly those scriptural passages gradually help one on 
to the Reality. 


Again, the son ete. cannot be the Self, which is real and eternal, 
because these are merely material objects like a pot еіс. They 
would not even be known but for the Atman, the eternal subject, 
which cognizes them and is their substratum. This Atman is self- 
luminous. Cp. T бата атат батат: —«Үоо cannot know 
That which makes Knowledge itself possible” (Br. Up. 3. 4. 2); 
ага Чеч: { а —1п that state the individual is 
self-illumined" (Br. Up. 4. 3. 9). 


Therefore the innermost Self is something different from the 
body, the sense-organs, vital forces, mind, intellect, and Cosmic 
ignorance. lt is the eternal Witness, Existence, Knowledge, and 
Bliss Absolute. 


Lastly, sages by their actual realization of their identity of the 
Дуа and Brahman support this Vedüntic view regarding the nature 
of the Self. Thus scriptural evidence, reasoning, and intuition all 
bring out the transcendental nature of the Self. 
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135. Therefore the innermost Consciousness which 
is by nature eternal, pure, intelligent, free and real, and 
which is the illuminer of those unreal entities (such as 
the son etc.) is the Self. This is the experience of the 
Vedantists. 
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136. The above is an account of superimposition of 
unreality on the Real. 


The topic introduced in paragraph 122 regarding the varieties of 
superimposition is ended hcre. 


CHAPTER IV 
DE-SUPERIMPOSITION 


` GOING BACK INTO THE FINAL CAUSE 
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137. As a snake falsely perccived! in a rope is 
ultimately found out to be nothing but the rope; similar- 
ly the world of unreal things, beginning with ignorance, 
superimposed upon the Reality, is realized, at the end, 
to be nothing but Brahman. This is known as de-super- 
imposition (Apavada). 

1 Falsely perceived—" Vivarta" means an apparent modification 
or illusion which is caused by ignorance. As a snakeis the Vivarta 
of a ropeso is the world the Vivarta of Brahman, and theillusion is 
removed by Knowledge. 

When thc rope, through illusion, appears as a ces it does not 
actually change into the snake. Apavdda destroys this illusion and 
brings out the truth. Similarly Brahman, through illusion appears 
as the phenomenal world. The breaking up of this illusion—which 
consists only of name and form—and the consequent discovery of 
Brahman, which is the underlying reality, is called Apavada. 
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138. Thus it has been said: Vikdral is the actual 
modification of a thing altering into another substance; 
while Vivarta? is only an apparent modification. 

1 Vikára—As when milk is turned into curd. 


2 Vivarta—As when a rope is mistaken for a snake, or a inother- 
of-pearl for silver. 


According to the monistic school of Vedanta, the world is not an 
actual, but apparent modification of Brahman, it has not actually 
changed into the world. For the Srutis declare that Brahman is 
changeless and eternal. But the school of qualified monism, of 
which Ramünuja is the chief exponent, holds the universe to be an 
actual modification of Brahman. The entire universe and all indivi- 
dual selves are part and parcel of Brahman. 
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139. To illustrate: The four kinds! of physical 
bodies which are the seats of enjoyment: the different 
kinds of food and drink etc., which are the objects of 
enjoyment; the fourteen planes? such as Bhir etc., which 
contain them and the universe (Brahmānda) which 
contains these planes—all these are reduced to their 
cause, the five gross3 elements. 

1 Four kinds etc.—Sce paragraphs 106-109. 

2 Fourteen planes—Sce paragraph 104. 

3 Gross—See paragraph 99 note. 

This is how the gross universe is to be gradually resolved into 


Brahman. We must reduce the effects into their causes, in the 
reverse order to that of creation. 
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140. These five gross elements, together with the five 
objects! such as sound etc., and the subtle bodies—all 
these are reduced to their cause—the uncompounded 
elements. 


1 Objects—The characteristic properties of the five gross 
elements. See paragraph 103. 
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141. The five uncompounded elements, together 

with the tendencies of Sattva,! Rajas, and Tamas, in the 

reverse? order to that of creation, are reduced to their 

cause, namely Consciousness associated with ignorance. 


1 Sattva etc.—Characterized by knowledge, activity, and inertia 
respectively. 


2 Reverse order—For the process and order of creation see 
paragraph 57. 


саатта Чад AVAL faHATSTATT- 
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142. This ignorance and the Consciousness associated 
with it, such as Jévara etc., are resolved into the 
transcendent! Brahman unassociated with ignorance, 
which is the substratum of them all. 

1 Transcendent etc.—Existence, Consciousness, BlissAb solute, 
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143. By this process of superimposition and de- 
superimposition the precise significance of “That”! and 
“Thou” is clearly determined. 


1 That etc.—Thesc are the two words of the great. Vedic dictum 
acanfa—Thou art That” (Ch. Up. 6. 9. 3). 


eumfg—cmmearfawfeetqgafed iman- 
бте siqeairaesqufgd часяа cara: faea- 
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144. To explain: Collective ignorance and the rest,! 
Consciousness? associated with it and endowed with 
omniscience etc.,3 as also the Pure Consciousness un- 
associated with any attribute—these three, when appear- 
ing as опе“ and inseparable like a red-hot iron ball, 
become the primary5 meaning of the word “That”. 


1 And the rest—The gross and subtle cosmic bodies are meant. 
2 Consciousness еіс. —Ї&уага, Hiragyagarbha, and Virát are meant. 
3 Etc.—c. g. rulership. 


4 Appearing as one—Because of our ignorance, though in reality 
they are distinct. 

5 Primary—The meaning of a word may be threefold, viz 
primary (ma) that is, the meaning directly conveyed by the 
word; secondary or implied (wer) , the meaning it conveys by 
implication; and suggested (sms), the meaning hinted at or 
suggested by the word through association. 
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145. The unassociated Consciousness which is the 
substratum of the limiting adjuncts and of Iévara which 
they limit, is the implied meaning of “That”. 

Brahman, which is the substratum of collective ignorance and of 
Iéyvara, is the implied meaning of “That”. 


чате ч атса ч сеч ад- 
Trepufgd часа аата: feala- 
ят amaari чач 11911 


146. Individual ignorance and the rest,! Conscious- 
ness? associated with it and endowed with partial know- 
ledge etc., as also the Pure Consc‘ousness unassociated 
with any attribute—these three when appearing as one 
and inseparable like a red-hot iron ball, become the 
primary meaning of the word “Thou”. 

1 And the rest—Meaning the individual subtle and gross bodies. 

2 Consciousness etc.—That is Prajita, Taijasa, and Visva. 


‚ Чазчтеччбф титснен+тч зета: 09 
чае сатчаш атат wat 1195911 
147. The unassociated transcendent Consciousness— 
the inward Bliss—which is the substratum of the limiting 
adjuncts and of the Jiva which they limit, is the implied 
meaning of the word “Thou’’. 


Pure Consciousness which is the substratum of individual 
1gnorance and of the Jiva, is the implied meaning of “Thou” М 


Ол! 
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THE MEANING OF “THOU ART THAT” 


ы . "n 
ay чататттаї «uid | xd qvaufusmei 
~ е . 
qaaa manea Wah 114411 

148. Now is being described the meaning of the 
great Vedic dictum (Mahàvükyam): This dictum is а 
própósition conveying identity, by virtue of the three! 
relations of its terms, viz “Thou art That". 

1 Three—See the following text. 

There are two kinds of sentences: One which merely shows the 
connection between its terms which denote distinct things. The 
other is an identical proposition. The former is illustrated in the 
sentence, “Bring the Cow”, and the latter in the sentence, “This is 
that Devadatta". The sentence, “Thou art That” is of the second 
type. eU 


[ne 
яте яти ччай: атат Tee 
fasiwurfaqiemWId: SAMAA AAT- 
AAR uve 


149. The three relations are: — Samünadhikaranya 


_ or the relation between two words having the same 
- substratum,  Videgana-vifesyablhüva or the relation 


between the imports of two words qualifying each other 
(so as to signify a common object); and Laksya-laksana- 
bhava or the relation between two words and an identical 
thing implied by them, here, the Inner Self. 
q T 

tt, 5 EN 

ята a {аччіччіат 1 
куены: TAA u^ 
aft 124oll 


2. 
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150. Compare—(The relations are:) The relation 
between two words having the same substratum; that 
between two words qualifying each other (so as to signi- 
fy a common object), and the relation between two 
words and an identical thing implied by them (here the 
Inner Self). 


Naiskarmya-Siddhi 3. 3. 


атата иатаен AA aeu 
werfeqeari чете fafürsedqqqa T mhSTequi- 
Teale fafarecaqaTa remis req EENES 
IRAT: | дат T avandia areis 
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151. Sdmanddhikarapya is the relationship between 
two words having the same lócus. For instance, in the 
sentence, “This is that Devadatta", the word “That” 
signifying Devadatta associated with the past, and the 
word “This” signifying Devadatta associated with the 
present, both refer to one and the same person called 
Devadatta. Similarly in the sentence, “‘Thou art 
That”, the word “That” signifying Consciousness 
characterized by remoteness etc., and the word “Thou” 
signifyin; Consciousness characterized by immediacy 
etc., both refer to one and the same Consciousness, 
viz Brahman. 


$7 
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152. The second relation, that of Visesana-visesya- 
bhava is this: In the same sentence (“This is that Deva- 
datta”), the meaning of the word “That” is Devadatta 
existing in the past and the meaning of the word “This” 
is Devadatta existing in the present. They are contrary 
ideas, but still they qualify each other so as to signify a 
common object. Similarly in the sentence, “Thou art 
That", the meaning of the word That" is Consciousness 
characterized by remoteness etc., and the meaning of 
the word “Thou” is Consciousness characterized by 
immediacy etc. They are contrary ideas but still they 
qualify each other so as to signify a common object. 


MUAY TUT TAT giat- 
теча? гес етет [Бе LT ATTA 
сааат de штер: 1 GWTATÉT 
атай чтатчаатетайаїаї faca ANTAN- 
сат бтесачеепдат чачат WE we 
MATA: 1199311 
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153. The third relation, that of Laksyalaksanabhava 
is this: In that very sentence (“This is that Devadatta”), 
the words “This” and “That” or their meanings, by the 
elimination of contrary associations of past and present 
time, stand in the relation of implier and implied with 
Devadatta who is common to both. Similarly in this 
sentence (“Тһоџ art That") also, the words “That” and 
“Thou”, or their meanings, by the elimination of con- 
trary associations of remoteness and immediacy etc., 
stand in the relation of implier and implied with Con- 
sciousness which is common to both. 


There are three kinds of implications (Lakgana): (1) Jahal- 
lakgagá. When the direct meaning of a sentence is discarded ‘in 
favour of an indirect meaning, it is a case of Jahallaksaya. As for 
instance, THAT ЧЇЧ:—уһеге the direct meaning, “The village of 
the cowherds is in the Ganga,” is discarded in favour of the indirect 
meaning, “оп the Ganga.” (2) Ajahallakgayad. When the direct 
meaning of a sentence is not wholly discarded but hints at the real 
meaning, it isa case of Ajahallaksya. As for instance, ЙЧ: 
(literally, “Тһе red colour is running") means, “The red horse is 
running". We get the meaning of the sentence by associating a red 
horse with the red colour. (3) Jahadajahallak вай. When one 
part of the direct meaning of a sentence is given up and another 
part retained, it is a case of Jahadajahallakgaya. As for instance, 
in “This is that Devadatta”, the associations regarding time and 
place are eliminated, but the person called Devadatta is accepted. 
Similarly in the great Vedic dictum, “Thou art That", the con- 
tradictory factors of remóteness and immediacy, omniscience and 
partial knowledge, etc., associated with "That" and “Thou” 
respectively, are given up and Pure Consciousness, which is 
common to both, is accepted. Therefore the real meaning of the 
sentence is derived by applying this last form of Lakgayd or 

_ implication. 
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155. The literal meaning in the manner of the 
sentence, *The blue lotus" does not fit in with the 
sentence,. "Thou art hat”. 

For explanation see thy next paragraph. 
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156. Іп the phrase (“Тһе blue lotus”), the meaning 
of the word “blue” is the blue colour, and the meaning 
of the word “lotus” is the flower called lotus. They 
respectively exclude other colours such as white etc. and 
other objects such as cloth etc. Thus these two words 
mutually stand in the relation of qualifier and qualified. 
And this relation means their mutual qualification! or 
their unity. This interpretation of the sentence, since it 
does not contradict any other? means of knowledge, is 
айе 
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The contention of the opponent that the meaning of the words 
“That” and “Thou” in the Sentence, “Thou art That”, may be 
established by the relationship of Samianédhikaraga or Vitezaga- 
vigegya, as in the phrase, “Тһе blue lotus”, without taking the help 
of Bhdgalaksaya, is now refuted. 

1 Mutual qualification etc.—Though the words "blue" and 
“lotus” are themselves distinguished from each other, yet by their 
position in the phrase they qualify each cther so as to bring out a 
common idea. Not all lotuses, nor all blue things are meant, but 
that lotus which is blue, and that blue colour which is associated 


with a lotus are only meant. That is to say, they together mcan 
what we know as the blue lotus. 


2 Any other etc.—Such as direct perception etc. 


wa з nanea farea d- 
чатаїт асап ч ге еетед aeaa: 
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157. But in this sentence (“Thou art That”), the 
meaning of the word “That” is Consciousness associated 
with remoteness etc., and the meaning of the word 
“Thou” is Consciousness associated with immediacy etc. 
If it is maintained that these two ideas, since they 
eliminate their mutual distinction stand to each other in 
the relation of qualifier and qualified, meaning their 
mutual qualification or their unity, it involves a con- 
tradiction with direct perception and other means of 
knowledge, and therefore is inconsistent. 


The word ‘‘Thou” indicates Consciousness characterised by 
immediacy etc. The word “That” indicates Consciousness charac- 
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terised by remoteness etc. Therefore there cannot be any mutual 
relationship of qualifier and qualificd between them, as in the 
phrase, "The blue lotus”, because they аге contradictory ideas, 
and their co-existence in the same individual is unthinkable. 


qgmi— 
“dant ат ба ат атат STA STE: | 
aasan amena fagat aa: u^ ЇЧ 
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. 158. Therefore it has been said: · “In this sentence 
(“Thou art That"), the correct meaning is neither the 
union of the two ideas nor their mutual qualification. 
The real meaning of the sentence, according to scholars, 
is an absolute homogeneous principle."! (Райсайа 7. 
75). 


1 Principle—viz Pure Consciousness. 


aa Tui 9ч: чїнаячїїчятатаззгеееат- 
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159. Again їп the sentence (“Thou art That”), 
Jahallakgana' is not also admissible as in the sentence, 
“The cowherd village is on (literally in) the Ganga.” 

1 Jahallaksana—See note on para. 153. 

As the cowherd village cannot exist in the Ganga we are forced 
to abandon theliteral meaning and take the phrase, “Inthe Сайра” 
to mean, “Оп the Ganga”. This is Jahallaksagá. But no such 
construction is admissible in the sentence, “Thou art That". See 
the following text. 
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160., -In that sentence, as it is altogether absurd to 
construe the words, “Ganga” and “cowherd-village”, 
literally, in the sense of container and contained re- 
spectively, that meaning of the sentence must be entirely 
abandoned, and it should refer by implication to the 
bank of the Сайра. Hence in this case the application of 
Jahallaksanà is admissible. 


HA q TUATHA MATT атата 
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161. But this sentence ("Thou art That") meaning 
the identity of Consciousness characterized by immediacy 
or remoteness involves contradiction in one part only. 
Therefore it is not proper to abandon the other part as 
well and indicate something else by implication (Lak- 
gand). Hence in this case Jahallaksanà is not admissible. 


The contradiction is involved in one pact only, viz as regards 
immediacy or remoteness etc. But the other part, viz Pure Con- 
sciousness, is identical and does not involve any contradiction. So 
it should not be abandoned. Therefore it is not a case of Jaltal- 
Тактада, wherethe direct meaningis altogether given up. 
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162. Мог сап it be urged: Just as the word “Ganga” 
(in the sentence in question), gives up its direct meaning 
and implies the “bank”, so may the words “That” and 
“Thou” (in the sentence, “Thou art That”) give up their 
direct meaning and mean by implication the contents of 
“Thou” and “That” respectively. So why should it not 
be a case of Jahallaksana? 

This is the argument of the opponent: Asin the sentence, “The 
cowherd village is in (meaning, on) the Сайга”, the word “Сайра” 
is taken to imply the bank, similarly, in the sentence, “Thou art 
That", the word “That” may give up its direct meaning, namely, 
Divine Consciousness and mean individual consciousness, which 


is the direct meaning of “Thou”, or vice versa. But this contention 
cannot stand on the following ground. 


ая їГєчатыачї+ аса sara aat- 
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163. In that sentence the word “bank” is not men- 
tioned, and therefore the meaning, which is not explicit, 
can only be derived through implication (Laksand). 
But in the other sentence (“Thou art That”), the words 
“That” and “Thou” are mentioned and their meanings 
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are explicit; therefore it is not proper to use a Laksaná 
here in order to indicate through either of them the 
sense of the other (Thou or That). 

In a sentence where the literal meaning of the words is con- 
tradictory, the meaning is obtained through Laksagá. But in the 
sentence, “Thou art That”, the two words “That” and “Thou” are 
mentioned and mean Jévara and Jiva respectively. Therefore, it is 
not proper to apply Laksagà to either word, soas to mean 
the other. 


aa at ятайїйтатттавзгвезетач T 
яңак: BTERA IT 


164. Noris Ajahallaksanà! applicable in this sentence 
as in the sentence, “Тһе red colour? is running.” 

1 Ajahallaksagàá—Sec note on para. 153. 

2 Red colour—i.c. red horse. 


чя TNT AAT атат faga- 
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165. The literal meaning of that sentence, namely, 
the running of red colour, is absurd. This absurdity can 
be removed without abandoning the meaning of the 
word “Red” by interpreting it to imply a horse of that 
colour. Therefore in this case Ajahallaksana is 
admissible. 


aa ч meaa afa arean 
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166. But here (in the sentence, “Thou art That") 
the literal meaning, conveying an identical Consciousness 
associated with remoteness, immediacy, etc. is self- 
contradictory. If, without abandoning this meaning, 
any other idea connected with it be implied, still the 
contradiction! will not be reconciled. Therefore, in this 
case Ajahallaksana is inadmissible. 


1 Contradiction etc.—Because those contradictory clements will 
still persist in it. 


+ = aad aoe ят «ат ааіатч Реті 
qaraki ara Teas ат waa: ud 
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167. Nor сап it be urged: Either of the words 
“That” or “Thou” may exclude that portion of its 
meaning which conflicts with the other word and imply 
a combination of the other portion with the meaning of 
the other word (Thou or That). Therefore no necessity 
arises of admitting Bhagalaksana. 

The opponent says: Why not construe the sentence as follows? 
Let the word “That” indicating Jévara give up the conflicting 
portion of its meaning, viz omniscience etc., retaining only the non- 
conflicting portion, viz Pure Consciousness. It can then combine 
with the import of the word “Thou”, which is individual con- 
sciousness with all its limitations. Or let the word “Thou” give up 
the conflicting portion of its meaning, viz partial knowledge etc., 


iN 
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and combine the non-conflicting portion, viz. Pure Consciousness, 
with the import of the word “That”, i.e. Iévara. Therefore, there is 
no.necessity of explaining the sentence, “Thou art That", through 
Bhàgalaksa: t. But this contention is refuted by the following text. 


чї Чч <атчїтчатаї« г Ҹаачпат. AR- 
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168. Because it is impossible to: conceive the same 
word as indicating a part of its own meaning as well as 
the meaning of another word. Moreover, when the 
meaning is,directly expressed by the other word, it does 
not require the application of саан to the first: word 
to indicate it. 


It is clear that the word “That” cannot simultaneously mean 
Pure Consciousness and individual consciousness. Therefore 
Ajahallaksaya is not admissible here. Again, since the words 
“That” and “Thou” clearly express their respective meanings it is 
absurd to try to get the meaning of each from the other by resorting 
to Laksaxa. 


aema #159. аач Shr апей quu ат 
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169. Therefore, as the sentence, "This is that 
Devadatta", or its meaning, on.account of the con- 
tradictions involved in one part of their import, viz 
Devadatta as existing in the past and in the present, 
implies, by abandoning the conflicting portion which 
has reference to time, only the non-conflicting portion, 
viz the man Devadatta—similarly, the sentence, “Thou 
art That", or its meaning, on account of the contradic- 
tions involved in one part of their import, viz Conscious- 
ness characterized by remoteness and immediacy, 
implies, by abandoning the conflicting portion which has 
relation to remoteness, immediacy, etc., only Absolute 
Pure Consciousness which is common to both “Thou” 
and “That.” 


THE MEANING OF “I AM BRAHMAN" 
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170. Now is being described the meaning of the 


sentence, “I am Brahman” (Br. Up. l: 4. 510 fpes 
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171. When the teacher in this way clears! the mean- 
ing of the words “That” and “Thou” by the removal2 
of ,Superimpositions, and makes the qualified student 
grasp the import of the sentence, “Thou art That", 
which is Absolute Unity, there arises in his mind a state 
of Absolute Oneness in which he feels that he is 
Brahman, by nature eternal, pure;? self-illumined, free,4 
real,5 supremely blissful,6 infinite, 7 and one without a 
second. 

1 Clears etc.—By the application of Bhdgalakeayd as described 
above. - 

2 Removal etc.—Sce paragraphs 32 and 137. 

3 Pure—Not associated with ignorance etc. 

4 Free—From all limitations. 

5 Real—Imperishable. 

6 Supremely blissful—In fact, it is Bliss Absolute. The bliss 


enjoyed by all corporeal beings is a result of their work, and 
therefore finite and transient. 


7 Infinite—Not limited by time, space, etc. 


ят g чечин чт wet истрага 
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172. That mental state, illumined! by the reflection 
of Pure Consciousness, objectifies? the Supreme 
Brahman, unknown but identical with the individual 
self and destroys the ignorance pertaining? to Brahman. 
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Then, just as a cloth is burnt when the threads composing 
it are burnt, so all the effects of ignorance are destroyed 
when their cause, viz ignorance, is destroyed. Hence the 
mental state of Absolute Oneness, which forms part of 
those effects, is also destroyed. 

In perception according to the Vedanta philosophy, the mind 
(sintahkarapa) through a particular sense-organ is projected upon 
an object and pervadesit. It then takes the form of the object.. This 
transformation is called Vriti or mental state. As, for instance, the 
water of a lake issues through a hole as a thin stream and enters a 
field. It then takes the form of the field. 


1 Tilumined etc.—As the mind is material, no modification of it 
can déstroy ignorance. But this can be done when it is illumined by 
the reflection of Pure Consciousness. 


2 Objectifies etc.—Is turned towards, or concerns itself with, 
Brahman. 

3 Pertaining etc.—Ignorancc is not in Brahman, which is pure and 
self-illumined, but in the Jiva. So long, however, as the latter does 
not realize his identity with Brahman, ignorance is—rather loosely 
—said to be in Brahman because of its identity with the Jiva. 
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173. As the light of a lamp cannot illumine the lustre 


of the sun but is overpowered by it, so Consciousness 
reflected in that state of the mind is unable to illumine 
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the Supreme Brahman, self-effulgent and identical with 
the individual self, and is overpowered by it. And on the 
destruction of this state of Absolute Oneness with which 
that Consciousness is associated there remains only the 
Supreme Brahman, identical with the individual self, 
just as the image of a face in a looking-glass is resolved 
into the face itself when the looking-glass is removed. 
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174. Such being the case, there is no contradiction 
between the following Sruti passages: “Ву the mind 
alone It is to be perceived” (Br. Up. 4. 4. 19), and 
“That which cannot be thought of by the mind” (Kena 
Up. 1. 5). We are to suppose that the unknown Brahman 
is brought into contact with only the mental state,! but 
not with the underlying? Consciousness. 
1 Mental state—Which simply destroys the aspirant's ignorance 
concerning Brahman, but does not help to reveal It. 


2 Underlying etc.—Brahman is self-luminous. It does not 
require the help of another Consciousness to reveal Itself; 
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175. Thus it has been said: “The authors of the 
scriptures have refuted the idea that the individual 
Consciousness can manifest the Brahman. But they 
admit that the Brahman associated with ignorance is 
brought into contact with the mental states only for the 
purpose of dispelling ignorance regarding It” 
(Райсайа 6. 90). 


“STAM TATTAT TAT STITT 1" RT ч 
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176. And: “Brahman, being self-luminous, does 
not depend on the individual Consciousness for Its 
illumination” (Райсайда& 6. 92). 


HST TAHT RTT ALT ASERSIE ERES 
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177. But.there is a difference when the mental state 
assumes the form of material objects. 
Sec the ncxt paragraph. 
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178. Because, in the case of the experience, “Тіз is 
a jar," the mental state assumes the form of the jar, 
makes the unknown jar its object, and dispels the 


ignorance regarding it. Then the Consciousness underly- 
ing the mental state manifests the material jar. 
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179. Thus it has been said: “Both the intellect and 

the Consciousness underlying it come into contact with 

the jar. The intellect destroys the ignorance (regarding 


the jar) and the underlying Consciousness manifests the 
jar” (Райсайа& 7. 91). 
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180. Just as the light of a lamp coming into contact 
With a jar or cloth existing in darkness, dispels the dark- 
ness which envelops them and through its own: lustre 
manifests them as well. 


ee CHAPTER V 
THE STEPS TO SELF-REALIZATION 


STUDY OF VEDANTIC TEXTS 
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181. Till such realization of the Consciousness 
which is one’s own Self, it is necessary to practise hear- 
ing, reflection, meditation, and absorption (Samadhi). 
Therefore these are also’ being explained. 
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: 182. Hearing is the ascertainment through the six 
characteristic signs that the « entire Vedanta philosophy 
establishes the one Brahman without a second. 


Sravana does not. mean only hearing about the truth from the 
teacher or the scriptures. To be really fruitful, it must be followed 
up by the above ascertainment. 
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183. The characteristic signs are: the beginning and 
_ the conclusion, repetition, originality, result, eulogy, and 
demonstration. } oh 
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184. Thus it has been said: “In ascertaining the 
meaning, the characteristic signs are—the beginning and 
the conclusion, repetition, originality, result, eulogy, 
and demonstration." — і 
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185. The beginning and the conclusion mean the 
presentation of the subject-matter of a section at its 
beginning and end. As, for instance, in the sixth chapter 
of the Chandogya-Upanisad, Brahman, the One without 
a second, which is the subject-matter of the chapter, is 
introduced at the beginning in the words, “One only 
without a second" etc. (6. 2. 1), and again at the end 
in the words, “In It, all that exists has its Self” etc. 
(6. 8. 7). 
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186. Repetition is the frequent presentation of the 
subject-matter in the section. As, for instance, in the 
same section, Brahman, the One without a second, is 
repeated nine times in the sentence, “Thou art That". 
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187. Originality means that the subject-matter ofa 
section is not available through any other source of 
knowledge. As, for instance, in that very section, 
Brahman, the One without a second, is not knowable 
through any other means except the Srutis. 


Cp.—"I ask you to teach me about that Being who is taught in 
the Upanigads alone" (Br. Up. 3. 9. 26). 
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188.. The result is the utility of the subject-matter of 
a section—e.g Self-knowledge—or its practice as men- 
tioned at different places. As, for instance, in the same 
section, the words, “Тһе man who has got a teacher 
knows the Brahman. He has to wait only till he is 
delivered from the body; then he becomes united with 
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Brahman” (6. 14. 2). Here the utility of the knowledge 
of Brahman, the One without a second, is Its attain- 
ment.! 

1 Jts attainment—Cp. “Опе who knows that Supreme Brahman 


verily becomes the Brahman" (Mund. Up. 3. 2. 9); “The knower 
of the Self goes beyond grief” (Ch. Up. 7. 1. 3). 
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189. Eulogy is the praising of the subject-matter of 
the section at different places. As, for instance, in the 
same section the words, “Have you ever asked for that 
instruction by which one hears what has not been heard, 
one thinks what has not been thought, one knows what 
has not been known" (6. 1. 3), have been spoken in 
praise of Brahman, the One without a second. 


Eulogy usually recommends an injunction by stating either the 
good arising from its observance or the evil arising from its viola- 
- tion, and supplementing it by illustrations. 
p 
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190. . Demonstration is the reasoning in support of 
the subject-matter of a section adduced at different 
places. As, for instance, in the section in question, the 
words, “My dear, as by one lump of clay all that is made 
of.clay is known—every modification being but an effort 
of speech, a name and the clay, the only reality about it" 
(6. 1. 4), furnish the argument that modifications are 
merely an effort of speech, to establish Brahman, the 
One without a second. 


REFLECTION AND MEDITATION 
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191. Reflection i is the constant! thinking of Brahman, 
the One without a second, already heard about from the 
teacher, by arguments agreeable to the purport of the 
Vedanta. . 


1 Constant—The desired result is not obtained if there is interrup- 
tion. 
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192. Meditation is a stream of ideas of the same 
kind as those of Brahman, the One without a second, to 
the жыша ОБ such foreign | ideas as those of the body! 
etc. => —. БО, o 


Ку: etc, fee the mind, which is material in nature. 
Such ideas are antagonistic to that of the absolute spirit. 
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SAMADHI—ITS NATURE AND VARIETIES 
чч ча: ЕКТЫ ШЕЕ 
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193. Absorption! (Samadhi) is of two kinds, viz 
that attended with self-consciousness and that without 
it. 
1 Absorption—It is a deeper kind of concentration. 


TA чіччечеї чта тапатак атч- 
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194. Absorption attended with self-consciousness 
(Savikalpa Samadhi) is that in which the mental state 
taking the form of Brahman, the One without a second, 
rests on It, but without the merging of the distinction of 
knower, knowledge, and the object of Kiowiedes: 

This is also called Saati Samadhi. 


GEU cess те ШҮ 
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195. ‘In that state the knowledge of the Absolute 
manifests itself in spite of the consciousness of the 
relative, as when we know a clay elephant etc., the 
knowledge of the clay is also present. 

In this state both the phenomenon and the noumenon (or sub- 
stratum) are present before the mind. The Reality peeps through 
the vesture of name and form. 
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196. Thus it has been said: “I am that Brahman, the 
Intelligence! absolute, formless like ether, Supreme, 
eternally luminous, birthless, the Опе? without a second, 


immutable, unattached,  all-pervading, ^ ever-free" 
(Upadeáa-sahasrs 73. 10. 1). 


1 Intelligence etc.—The eternal witness. 
2 One etc.—Devoid of all differences whatsoever. 
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197. Absorption without self-consciousness (Nirvi- 
kalpa Samadhi) is the total mergence in Brahman, the 
One without a second, of the mental state which has 
assumed Its form, the distinction of knower, knowledge, 
and the object of knowledge being. in this case 
obliterated. 


This їз also called Asarhprajfigta Samadhi. The former kind of 
absorption deepens into this. : 
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198. Then just as when salt has been dissolved in 
water it is no longer perceived separately, and the water 
alone remains, similarly the mental state that has 
assumed the form of Brahman, the One without a second, 
is no longer perceived, and only the Self remains. 


SAMADHI AND SLEEP 
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199. Therefore there is no apprehension of its being 
identical with the state of deep sleep. For, though the 
mental state appears in neither, yet the difference between 


them lies in this that it exists! in the Nirvikalpa Samadhi, 
but in deep sleep it does? not. 


1 Exists—The mental state, though not perceived in Samddhi, 
exists nevertheless, having taken the form of Brahman. 


2 Does not—In deep sleep the mental state is totally absent, 
having merged in its cause, ignorance, which alone remains. 


THE EIGHTFOLD PRACTICE 
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: 200. The steps to the attainment of this! аге general 
discipline, particular discipline, posture, control of the 
vital force, self-withdrawal, concentration, meditation, 
and absorption (with self-consciousness). 

1 This—Nirvikalpa Samadhi. 
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201. General discipline (Yama) consists of non- 

injury,! truthfulness? non-stealing, continence,3 and 
non-acceptance^ of gifts. n 

1 Non-injury—Not harming others by thought, word, or deed. 


2 Truthfulness—Maintaining identity between thought, word 
and deed. 

3 Continence—Abstinence from sex relation even in thought. 

4 Non-acceptance etc.—Of things likely to stand in the way of 
meditation. 
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202. Particular discipline (Niyama) consists оѓ 
cleanliness,! contentment,? austerity, study3 of the scrip- 
tures, and meditation on God. 
1 Cleanliness—That is cleanliness of body and purity of mind. 
2 Contentment—Being satisfied with what comes of itself. 


3 Study etc.—1t also includes the repetition of the sacred symbol 
“От” 


HAMMAM aI Tarea RRTRT- 
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203. Posture (Asana) means the placing of the 
hands, feet, etc., in particular positions, such as 
Padmüsana, Svastiküsana etc. 
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204. Control of the vital force (Pranayama) refers 


to exhalation,! inhalation, and retention of breath, 
which are means to the control of the vital force. 


1 Exhalation etc.—These should be methodically done to produce 
the desired result. 
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205. Self-withdrawal (Pratyahara) is the withdrawing 
of the sense-organs from their respective objects. 
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206. Concentration (Dhürana) means the fixing of 
the mind on Brahman, the One without a second. 


anadai faoa asarana- 
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207. Meditation (Dhyäna) is the intermittent! resting 
of the mental state on Brahman, the One without a 
second. 

1 Intermittent—Because of deficiency in concentration. This 
shows the difference between Dhyana and Samádhi. 


9 
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208. Absorption (Samadhi) is what has already been 
described as attended with self-consciousness (Savikalpa). 


See paragraphs 194 and 195. 


THE OBSTACLES TO SAMADHI AND THEIR - 
REMOVAL 
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209. The Nirvikalpa Samādhi, of which these are 
the steps, has four obstacles, viz torpidity, distraction, 
attachment, and enjoyment. Ed 


saaana PACT aay 
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210. Torpidity (Laya) is the lapse of the mental 
state into sleep because of the failure to rest on the 
Absolute. : 

It is the result of laziness or fatigue. 


aanas aaran 
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211. Distraction (Viksepa) is the resting of the 


mental state on things other than the Absolute, because 
of the failure to rest on It. 
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212. Attachment (Казйуа) is the failure of the 
mental state to rest on the Absolute, owing to the 


numbness brought on by impressions! due to attachment 
even when there is no torpidity or distraction. 


1 Impressions etc.—The lurking desire for pleasures once ex- 
perienced. 
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213. Enjoyment (Resdsvada) is the tasting by the 
mental state of the bliss! of Savikalpa Samadhi owing to 
the failure to rest on the Absolute. Or it may mean 
continuing? to taste the bliss of Savikalpa Samadhi. 
while taking up the Nirvikalpa Samadhi. 


1 Bliss etc —Which is lower than that obtained through the 
Nirvikalpa Samadhi. 


2 Continuing etc.—Not having the strength to give up, as it 
should. 3 
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214. When the mind, free from these four obstacles, 
rests unmoved, like the flame of a lamp sheltered from 
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the wind, as one with Absolute Consciousness, it is 
called the Nirvikalpa Samadhi. 
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215. Thus it has been said: “When the mind is 
torpid, rouse it; when it is distracted, bring! it back to 
calmness; when it becomes attached, be? aware of it; 
when it is established in equipoise, do not distract it 
any more. Do not linger on the bliss that comes from 
the Savikalpa Samüdhi, but be unattached through 
discrimination” (Gaudapdda-Karika 3. 44-45). “Asa 
lamp sheltered from the wind does not flicker, so is a 
Yogi’s controlled mind" (Gita 6. 19). 

1 Bring etc.—By perseverance and renunciation. 

2 Be etc.—And of its evil results. 


CHAPTER VI 


THE JIVANMUKTA 
THE CHARACTERISTICS OF THE JIVANMUKTA 
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216. Now are being described the characteristics of 
a man who is liberated in this very life. 

The blessed soul whose ignorance has been destroyed by the 
realization of Brahman in the Nirvikalpa Samadhi becomes liberat- 
ed at once from the body if there is no strong momentum of past 
actions (Prdrabdha Karma) left. But if there is, it can only be 
worked out. Such a man is called a Jivaumukta or one liberated 
whileliving. Though associated with the body, he is ever untouched 
by ignorance or its cffects. His ultimate liberation (Videha or 
Kaivalya Mukti) comes with the destruction of the body. 
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217. А man liberated-in-life Jivanmukta) is one who 
by the knowledge of the Absolute Brahman, his own Self, 
has dispelled the ignorance regarding It and has realized 
It, and who owing to the destruction of ignorance and 
its effects such as accumulated! past actions, doubts,2 
errors? etc., is free from all bondage and is established 
in Brahman. 
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1 Accumulated etc.—There are three kinds of actions: (i) Ѕайсіїа. 
or accumulated and stored up; (i) Agamt or yet to come; (iii) 
Prürabdha or already bearing fruit. This last is that part of the 
accumulated actions which has brought about the present life and 
willinfluence it until its close. The knowledge of Brahman destroys 
all accumulated actions and makes the current work abortive. But 
the Prárabdha Karma must run out its course, though the balanced 
mind of a liberated man is not affected by it. 

2 Doubts—Whether the individual soul is separate from or 
identical with Brahman. .’ 

3 Errors etc.—lIdentification of the body with the Self. Among 
the effects of ignorance is the idea of reality which an ignorant 
person has about the relative phengmena. 
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218. Witness such Sruti passages as: “The knot! 
of his heart is broken ‘asunder,’all his doubts are solved, 
and his past actions are neutralized when He who is 
high and low (cause and effect) has been realized” 
(Mund. Up. 2. 2. 8). 


1 Knot etc.—Egoism, which binds, as it were, Pure Intelligence 
to the body. 
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219. Such a liberated man, while he is not in 
Samadhi, sees actions not opposed to knowledge taking 
place under the momentum of past impressions— 
actions that have already begun to bear fruit, which he 
experiences! through the physical body composed of 
flesh, blood, and other things; through the sense-organs 
affected by blindness, weakness, incapacity, еїс., and 
through his mind subject to hunger, thirst, grief, delu- 
sion, etc.—yet he does not consider them as real, for he 
has already known their nothingness. As а man who is 
conscious that a magical performance is being given, 
even though he sees it, does not consider it as real. 

1 Experiences—as a witness, without identifying himself with it 
like ordinary people. 
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220. Witness such Sruti passages as: “Though he 
has eyes. he is as one without eyes; though possessed of 
ears, he ïs as one without ears,” etc. 
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221. It has further been said: “He who does! not 
see anything in the waking state as in sound sleep; who 
though seeing duality does not really see it as he sees 
only the Absolute; who though engaged in work? is 
really inactive;3 he, and none other is the knower of the 
Self. This is the truth." (Upade£a-sahasrs 5). 

1 Does not etc.—Even while awake, he does not see anything ` 
apart from Brahman. 

2 Work—Which is meant for the good of the world. 
3 Inactive—Because he is free from the idea of agency ctc. 
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222. In the case of such a liberated soul, only good! 
desires persist, as do his habits of eating, moving, etc., 
which existed before the dawn of knowledge. Or he may 
become indifferent? to all good or evil. 


1 Good etc.—Because evil desires have already been destroyed 
by his religious practices. 

2 Indifferent—This is added to show the difference between the 
liberated soul and aspirant for liberation. The liberated soul is not 


aslave to scriptural injunctions, nor does he wantonly violate them. 
He is beyond all laws. 
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223. Thus it has been said: “If a man who has 
known the truth of Oneness acts according to his whims, _ 
then where is the difference between a knower of Truth 
and a dog as regards eating impure stuff?” (Naiskarmya- 
siddhi 4. 62). 

Further, “Опе who has given up the conceit that he 
has realized Brahman, is alone the knower of the Self 
and none else" (Upadega-sthasrt 115.) 

Men of realization are not whimsical, but spontaneously do only 


what is good. As Shri Ramakrishna said, “Ап expert dancer 
never makes a false step.” 
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224. After realization, humility and other attributes 
which are steps to the attainment of knowledge, as also 
such virtues as non-injury etc., persist like so many 
ornaments. 

These precious qualities attend men of realization as a matter of 
course. 
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225. Thus it has been said: “Such qualities as non- 
violence etc. come spontaneously to a тап who has got 


Self-knowledge. They have not to be sought after” 
(Naigkarmya-siddhi 4. 69). ; 


THE ATTAINMENT OF KAIVALYA OR 
ABSOLUTENESS 
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- 226. In short, such a man's soul remains as the 
illuminer! of the mental states and the Consciousness 
reflected in them, experiencing,? solely for the mainten- 
ance? of his body, happiness and misery, the results of 
past actions that have already begun to bear fruit 
(Prürabdha) and have been either brought on by his own ` 
will or by that of another or against his will. After the 
.exhaustion4 of the Prürabdha work, his vital force is 
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absorbed in the Supreme Brahman, the Inward Bliss; 
and ignorance with its effects and their impressions is 
also destroyed. Then he is identified with the Absolute 
Brahman, the Supreme Isolation,7 the embodiment of 


Bliss, in which there is not even the appearance of 
duality. 


Vlluminer—The Witness of everything. 

2 Experiencing—Without attachment. 

3 Maintenance—Not for sense-gratification. 

4 Exhaustion—Through enjoyment and suffering. 


5 Ignorance—The little trace of it that makes possible the work- 
ing out of the Prárabdha work. 


6 Effects—The sense-objects etc. 
7 Supreme Isolation—The One without a second. 
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227. Compare such Sruti passages as: “His sense- 
organs/do not depart elsewhere (for transmigration)” 
(Br. Up. 4. 4. 6); “They are absorbed in him" (Br. Up. 3. 
2. 11); "Already a liberated soul he is freed (from ` 
further rebirths)” (Katha Up. 5. 1), etc. 


The essence of Vedanta is this: The Jiva or embodied soul is 
none other than Brahman and as such is always free, eternal, 
immutable, the Existence-Knowledge-Bliss Absolute. Because the 
Jiya does not know his own nature, he thinks himself bound. This 
ignorance vanishes with the dawn of Knowledge. When this 
happens he re-discovers his own Self. As a matter of fact, such 
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terms as bondage and liberation cannot be used regarding one who 
is alwaysfree. The scriptures use the term “liberation” in relation 
to bondage which exists only in imagination. Comparc—""This is 
the Supreme Truth: (As regards the Jéva) there is neither destruc- 
tion nor origin, neither bondage, nor aspirant (after breaking it), 
neither anyone hankering after liberation nor a liberated soul" 
(Gaugapada Kārikā 2. 32). 


GLOSSARY OF CERTAIN SANSKRIT TERMS IN 
COMMON USE 


Ádhüra: Substratum, the underlying, supporting basis. 

Adhikarana: (1) synonymous with Adhara; (2) topic 
or theme in a philosophical treatise. 

Adhisthina: the supporting basis; the ground of a 
superimposition. 

Adhyaropa: the act of falsely imagining one thing as 
another, as mistaking a tree-trunk for a human person. 

Adhyasa: Superimposition; the erroneous attribution of 
reality to phenomenal things. 

Advaita: Monism; the Vedanta school of thought as 
represented by Sankarücürya; it states that only 
Brahman is real, all else being relatively unreal; it 
teaches identity of the Soul with Brahman. 

Ajüüna: Ignorance; the technical term for any con- 
scious activity which does not pertain to the knowledge 
of the unity of the Soul with Brahman. ` 

Akasa: Ether; the all-pervading inert matter of sub- 
tlest substance. 

Antahkarana: the sentient inner organ (vide Buddhi). 

Arthavüda: corroborative statement; affirmative de- 
claration of any purpose, eulogy. 

Avidya: Ignorance; any knowledge or science which 
does not deal with the noumenal reality of Brahman. 

Brahman: the Causa Prima of the Universe; the 
Noumenal Being, underlying all creation, mani- 
festation and phenomena; the immanent and trans- 
cendent conscious entity. Its two aspects are the 
Saguna Brahman, i.e. God with attributes belonging 
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to the sphere of the бипаз (q. v.), and Nirguna 
Brahman, i.d. the attributeless, omnipresent Noumenal 
Being, the Absolute Godhead. 

Buddhi: Reason, Intellect, the perceiving and deter- 
minating factor in the psychic make-up. 

Caitanya: Knowledge, Consciousness. 

Citta: Mind, mind-stuff; the inert, substantial basis 
and store of perception and memory. 

Dharma: (1) the course of action enjoined to c 
particular being by its own nature; (2) one of the four 
aims of human life, i.e. attaining righteousness and 
virtue, the other three aims being Kama (sense-enjoy- 
ment), Artha (gaining of wealth) and Moksa (liberation) 
as the highest; (3) a common term for righteousness, 
virtue and religion. 

Gunas: the three qualities or modes inherent in the 
phenomenal universe, viz Sattva, or the quality of 
goodness, light and calm; Rajas, or the quality of 
activity, passion and unrest; Tamas, or that of dark- 
ness, inertia and delusion. 

: the personified, anthropomorphic aspect of 
the Saguna Brahman (q.v.). 

Jiva, Jivatman: the individual Soul in the state of non- 
realization of its identity with Brahman. 

Jāna: Consciousness of the knowing person of his 
identity with Brahman. 

Karma: (1) Action which yields results to the doer 
or which is the effect of his previous deeds; (2) the 
sacrificial actions ordained by the Scriptures. 

Maya: the Power of Brahman manifesting Itself as 
the phenomenal universe; the illusions created by 
taking relative existence as real. 
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Paramütman: the Highest Self; synonym for Brahman 
(q.v.). 

Parinama: Alteration; transformation; the contention 
of some schools of thought that the Absolute under- 
goes an actual change in becoming the Universe. 

Pramanas: the gnostical proofs of the reality of a 
thing, state or action. These are three in number, 
viz Pratyaksa or direct perception through the senses: 
Anumina or logical inference and Aptavacana or the 
testimony of the adept. . 

Prana: the vital force underlying all cosmic manifes- 
tation, individual and collective. Е 

Pranayama: Control of the vital force, commencing 
with the mastery over the Prüma manifest as the 
breath within the aspirant’s body. 

PrayaScitta: atonement, expiation of an evil deed by 
certain sacrificial acts in concordance with Scriptural 
injunctions. 

Rajas: vide Gunas. 

Sadhana: means to secure appropriate ends; spiritual 
effort towards perfection. 

Samadhi: the super-conscious state of realization of 
Brahman, the target of spiritual discipline. 

Samsara: the eternal activities in the manifested 
universe in toto, subject to the realm of Maya (q.v.). 

Samskara: latent mental tendency or inclination, 
acquired through past experience of any kind. 

Sat-Cit-Ananda: ^ Existence-Consciousness-Bliss: the 
term signifying the nature of the Nirguna Brahman, 
adopted by the Sruti and emphasized by the Advaitic 
schools of thought. 

Sattva: vide Gunas. 
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S'stras: the whole body of sacred teachings as estab- 
lished in the Sruti, Smrti, and the recognized com- 
mentaries of post-Vedic teachers like Vyasa. 

Sraddha: Faith; reliance on and self-surrender to the 
Deity. E : 

Sruti: the canonical scriptures of the Hindus, the 
belief in whose authority is incumbent on and common 
to all Hindus; it comprises the Vedas (Karma-kanda 
and Jñāna-Kāņda), Уейайраз and Upanisads. 

Smrti: the canonical tradition,-next in importance to 
the Sruti only; its injunctions are to be followed 
wherever they are consitent with the latter. Ч 

Tamas: vide Gunas 

Upadhi: limiting adjunct; all that is being superimposed 
on the formless and attributeless Brahman. 

Upasani: contemplation or meditation on Brahman, 
by aid of symbols advised by the Sruti. 

Vikara: (l) According to -the Sankhya-School that 

- which is evolved from the previous source of Nature 
(Prakrti); (2) the apparent transformation of the 
Absolute into the Relative; alteration from the natural 
form or state of a substance. 

Vivarta: the special appearances of a substance in 

- various new forms, without having undergone any 
real change itself. : 


ә 
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Abhyasa, 105 Р 
Absolute, take refuge in, 1; 
Salutation to, 2 f. n. < 
Actions, three kinds, 118-19 
Adhikàrs, sec Aspirant - 
Adhyaropa, General, 20-68; 
Particular, 69-80, 


Adhyaropa-apavada-nyaya, 18 | 


Adhydsa, 20 

Advayünanda, 1 

Agent (Karirtva), 48, 48 f.n., 
53 

Ahamkara, 46, 47 

Ajahallak saad, 95-96 

Акада, 34, 35, 43, 48 

Anandamayakoéa, 29, 31, 63; 
as sclf, 74-75 


Annamayakoéa, 63, 64; as, 


self, 70 
Antahkaraga, 46, 56, 100 
Anubandha, 2, 15, 16 
Anumana, 2 f.n. 
Anupalabdhi, 2 f.n. 
Арапа, 49, 50 
Apavada, 19, 81-103 
Apirvatd, see Originality 
Arthapatti, 2 f.n. 
Arthavdda, sec Eulogy 
Arundhati Nyaya, 79 
Asamprajitata Samadhi, 110, 
see Nirvikalpa Samadhi 
Asana, 113 
Aspirant, (Student), 3, 14-17; 
Qualifications of, 13, 14, 17, 
19; see Mumukgu. 


Atman, 1, 33, 48, 53, 54 .- 

Attachment, 115 T 

Avarana-éakti, sce Ignorance 

Büdarüyana, 2 f.n. 

Bàlabadhins, xii 

Beginning and Conclusion, 
104-05 › 

Bhágalaksanàá, 90, 91, 96-97; 
sce Laksyalaksauabhüva 

Bhütta, 75 

Bliss, 16, 21 f.n., 29, 32, 33, 
74, 15 

Blue lotus, 90 

Brahma, 55, 65 


. Brahmacarya, 4, 112 


Brahman, 1,2,7, 8,9, 15,16, ` 
17, 18, 19, 20-21, 23, 26-28, 
29, 31, 40, 41, 43, 66, 68, 81, 
82, 83, 85, 87, 98-102, 104- . 
111, 117, 121, 123 

Brahmauda, 82. 

Buddhi, 46-48, 73. 

Buddhists, 73, 76 

Candrayana, 6 

Carvakas, 69-72 

Cause, Efficient, and Material, - 
40-42 

Chandas, 4 f.n. 

Cherished desire, 1 f.n. 

Compounding, fivefold 58 ff. 
threefold, 59-60 

Concentration, 113 

Connection, 3, 16 

Consciousness, 20, 21, 23, 27, 
32-37, 38, 40, 43, 55, 56, 66 
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68, 73,75, 79, 83-84, 85, 87, 
88, 89, 91, 96, 98, 99, 100, 
101, 102, 103, 104, 116 
Dahara Vidya, 7 f.n. 
Dama, 11, 12, 14 
Demonstration, 108 
Devadatta, 51 
Dhanaiijaya, 51 
Dhāraņā, 113 
Dhyana, see Meditation 
Discrimination, 9 
Distraction, 114 
Dreamless sleep, 72,75-76;and 
Samadhi, 111; sec Susupti ` 
Dream state, 55, 56 
Eightfold Practice, 111-14 
Elements, Subtle, 44-45, 83; 
Gross, 59, 60, 82, 83 
Enjoyer (Bhoktrtva), 48 
Enjoyment, 115 
Eulogy, 107 
Existence-Consciousness-Bliss, 
1, 20, 21 f.n., 83, 123 
Experience of the Vedantists, 
79 ` 
Freedom (Spiritual), sec 
Mumuksutva 
Сид; 2 £.n.,7 
Grace, 18 


Great : Vedic dictum, see. 


Mahavakya 
Gross bodies, 58,62,63,65 ;four 
kinds, 61-62, 82; as self, 70 
Guyas, 24 
Guru, faith in; 13; Qualifi- 
cationsof, 17,18; Salutation 
to, 2. £.n.; Worship of, 1 
Hearing, 11, 13, 106-08 . 


Hiranyagarbha, 54-56, 67 

Identity (Aikya), 15, 16, 90, 96 

Ignorance, 21, 22-25; Col- 
lective, 30, 84; Individual 
and Collective, 25-27, 30;. 
Individual,31-32, 85 ;Powers 
of, 37-41 

Immortality, 10 

Indivisible (Akhayda), 1 

Indra, 25, 29 

Intellect, sec Buddhi 

Iévara, 27, 28, 29, 32-36, 67, 
83, 85 

Jagrat, see Waking state 

Jahallakgana, 89, 92-94 

Jiva, 1, 15, 16, 17, 26, 31-34, 
36, 40, 48 ,64 f.n., 66 f.n., 
100 f.n., 123 f.n. 

Jivannukta, definition, 117-18 
his actions, and perceptions 
119-20; his habits, 120; his 
virtues, 121 

Jana, 7 f.n. 

Jyotiga, 4 f.n. 

Kaivalya Mukti, 122-24 

Kalpa, 4 f.n. 


. Kamiya, 4, 5, 15 


Kanda, 15 

Kapila, 15 

Karma, purpose of, 7-8; three 
kinds, 118 £n; see also ` 
Катуа, Nisiddha, Nitya, 
Naimittika and Prayaácitta. 

Kasdya, 115 

Knowledge, 6, 9, 14, 21-25, 
26, 38 

Koéa, see Sheaths 
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Krkala, 51 

Karma, 51 

Laksyalaksanabhava, 86,89-90, 
91 

Laksaya, (Implication), 89 ff. 

Laya, 114 

Litiga Sartra, 45 

Маћакаѓа, 36 

Mahaprapaiica, sze Vast 
Universe 

Manana, sce Reflection 

Manas, 46, 47, 49, 72 

Mahavakyam, 37, 68, 84, 86 ff. 

Maya, 28, 29, 30, 38-42; see 
Ignorance 

Manomayakoéa, 63 f.n., 49, 
53; as self, 72-73 

Meaning, direct and implied, 
36 f.n., 84-85; of Tatvamasi, 
86-98; of ‘I am Brahman’, 
98-103 

Means (Sddhanas) 

Meditation, 108, 113 

Method of de-superimposition 

of thesuperimposition, 18:19 

Mumukzgutva, 13-14 

Néga, 51 

Naimittika, 4,6, 7, 8 


· Naiskarmya-siddhi, 121, 122 
. Necessity (Prayojana), 3, 7, 16 


Nescience, 20; see Ignorance, 
Maya i 

Nididhyasana, see Meditation 

Nirukta, 4 f.n. 

Nirvikalpa Samādhi, 110, 111, 
114 

Nisiddha, 4, 5, 15 

Nitya, 4, 5, 7-8 . 
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Niyama, 112 

Nydya School, 22, 43 

Organs, of perception, 45; of 
action, 49; as self, 71 

Originality, 106 

Paiictkaraga 59, ff. 

Paramütman, 1 f.n., 39 

Parinama, 41 

Permanent Substance (Nitya 
Vastu), 9; scc Reality 

Phala, sce Result 

Pitrloka, 8 

Posture, 113 

Power, of Knowledge, 53; 
of will, 53; of activity, 53 

Prabhakaras, 74 

Pradhana, 15 

Prajapati, 55, 71 

Prajiia, 31,32, 34-35, 64, 85 

Prakaraga, 3 

Prakrti, 24 

Pralaya, 29, 33 

Pramé, 2 f.n. 

Pramdnas 2 f.n. . 

Pramátà, 4 f.n.; see Aspirant 

Prava, 50, 52-55, 71; as self, 
71 : 

Prünamayakoáa, 53, 63 f.n., 
as self, 71 E 

Prágayána, 113 

Pràrabdha, 117, 118, 122, 123 

Pratyahara, 113 

Pratyaksa, 2 f.n. 

Prayascitta, 6, 7, 8 

Presiding deities, 65 

Purpose, see Necessity 

Rajas, 27, 30, 31, 44, 49, 52,83 
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Rasásvada, 115 

Reality, 20 

Reflection, 108 

Relation, 86 fT. 

Renunciation, 8, 9-10 

Repetition, 106 

Result, 106 

Rg-Veda, 22, 25, 29 

Sabda, 2 f.n. 

Sādhanā,(s),9, 10 f.n., 12, 13; 
see Means 

Saguya Brahman, 7 

Salutation, to Brahman and 
Guru, 2 f.n. 

Фата, 10, 11, 14 f.n, 19 

Samadhi, 49, 104, 109-11, 113- 
14, 119; Obstacles, 114-16; 
Their removal, 116 

Samana, 50 1 

Samanadhikaranya, 86, 87, 91 

Samasti, 54, 57, 65 

Sathbandha, see Connection 

Samprajiiata Samadhi, 109; 
see Savikalpa Samadhi 

$атзайга, 8, 39 

Sandhya, 5, 6, 12 

Saudilya Vidya, 6, 7 

Sañkalpa, 46 

Sankara, 15, 17, 18, 20, 49 

Sankhya, 24, 43, 51 

Sannydsa, 12 

Ѕагёғака Sütras, 2, 2 f.n. 

Sastras, 8 

Sattva, 24, 27, 30, 44, 45, 47, 
48, 83 

Sat Sampatti (Six Treasures), 

d 9, 10-13 
. Satyaloka, 3 


Savikalpa, Samadhi, 109-10, 
114, 115, 116 

Self, 1, 12, 20, 37, 38, 39, 48; 
true nature of, 76-79 ` 


Sikéa, 4 f.n. 


Sraddha, 10, 13 

Sravana, 104-07; sec Hearing 

Sruti, 7, 16, 17, 18, 19, 25, 27, 
32, 33, 43, 54, 57, 59, 60, 
65, 69-75, 118, 119, 123 

Subject (Visaya), 3, 15 

Subodhini, xii 

Substratum, 1, 35, 36, 36 f.n. 

Subtle bodies, 45, 50, 53, 54 

Sünyav&dins, 75 

Sugupti, 29, 31, 33, 72, 74, 
75-76; sec Dreamless sleep 

Sütrütmà, 55, 57 

Svapna, sce Dream state 

Taijasa, 31 f.n., 35, 56, 57; 
64, 85 

Tantas, 24, 27, 30,31, 43,44, 83 

Tàmasika, 12 

Tanmatras, sce Elements 

Tatvamasi, explanation, 84- 
98 


- Titiksa, 13 


Torpidity, 114 

Transient, 9 

Turtya, 31, 35, 36 

Udana, 49, 50 

Unreality, 20 

Upadhi, 27, 31, 35, 36, 40, 41, 
66, 68 

Upakrama-upasamhara, 104- 
05 

Upamiüna 2 f.n. 

Upanigads 2 
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Upapatti, see Demonstration 
Uparati, 11, 12, 14 f.n. 
Upasanàs, 6-7 

Vairágya, 8, 9, 10 

Vaisvanara, $7, 63, 65, 66, 67, 
67 f.n. 

Vümadeva, 26 

Vast Universe, 66 

Vastu, sce Reality 

Vedangas 3, 

Vedanta, meaning of 2;subject 
-matter of, 2; purport of, 15 
essence of, 123 f.n. 

Vedas, 3 . 

Videha Mukti, sec Kaivalya 
Mukti 

Vidura, 4 f.n. 

Vidvattamacarya, 59 

Vidvanmanoraiijini, xii 

Vijiàna, 21, 48, 53, 73 

Vijñānamayakośa, 48, 53, 55, 
56, 63 f.n. 
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Vikalpa, 46 

Vikàra, 82 

Vikgepa, 114 

Viksepa-sakti, sce Ignorance 

Virat, 63, 84 

Vigaya, see Subject 

Viáegaga-Visegya-bhava, 86, 
88, 91 

Visnu, 65 


` Viva, 31, 35, 63-66, 85 


Vital forces, 49-51; control of, 
113; see Prüna 

Vivarta, 41, 81, 82 

Viveka, see Discrimination 

иші, 11 ff. 

Vyakarava, 4 f.n. 

Vyána, 49, 50 

Vyasti, 54 ff. 

Waking state, 64 

Works, sce Karma 

Yama, 111-12 

Yoga, 8 
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